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Sud-und Ostasiens 


INTRODUCTION 


Sri Madhvacarya, who is also known under the names of 
Anandatirtha and Pürnaprajatia, is considered to be the 
founder of the ‘Dvaita’? branch of vedantic thought. 
Certainly, Madhva would not have thought of himself as the 
founder of Dvaita-Vedanta, but as its true exponent and 
defender. According to him ‘dvaita’ is the quintessence of 
all śruti and smrti texts. It is the truth. Noone founded 
it, Reality is ‘dvaita’. 


Dates and Life 


Madhva-Vijaya, which recounts in traditional and pura .iic 
terms, the life of Madhva, tells us that the names Pürna- 
prajaüia and Anandatirtha were given to him by his ‘guru? 
Acyutapreksa, whose advaitic teaching however, the disciple 
rejected. Madhva signs his works, under the name Ananda- 
tirtha (holy water(s) or sacred ford of ananda). In Br. A Up 
Bh. VIII. 2 (perhaps a later interpolation) there is an expla- 
nation of the word ‘Madhva’. ‘Madhu’, sweet, stands for 
apanda‘ ‘va’ stands for ‘holy water’ or ‘sacred ford’. So, 
‘madhva’ in reality means anandatirtha. The word madhva 
means also the receptacle of sweetness or bliss. 


According to some texts Madhva seems to have had ‘the 
consciousness’ that he was an 'avatara? of god Vayu. The 
avatara of this god occured, when Visnu himself descended 
into our midst. In Treta Yuga, Vayu appeared in this world 
as Hanuman to be the servant of Rama. In Dvapara Yuga, 
the same god came into this world as Bhima to serve Krsna. 
Vayu’s work in this world is to defend and propagate the 
truth of Hari hidden by the demons. In Kali Yuga, Vàyu 
has come in the form of Madhva to be at the service of. Vyasa. 
(VTV-last verses). > « 
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According to Madhva Vijaya (11,10-11), Madhva, was 
born in the village of Pajakaksetra, a place not far from 
Udippi in Karnatak. Udippi was the spiritual centre of 
Madhva’searly life and Jater activity. His father was the 
Brahmin, Naddantillaya (Sanskrit, Madhyageha) a great 
devotee of Anantesvara of Udippi (Visnu, the one who reposes 
on the great serpent). At the time of Madhva’s birth and 
early life, the region around Udippi hada seizable group of 
persons, who followed the Bhagavata-Paücaratra, vaisnava 
tradition. The father of Madhva was no mean scholar in 
Mahabharata and the Puranas. He held recitations in the 
temple of Udippi and in his own village. He was honoured 
with the title of Bhatta (M. V. II. 14). Certainly, Madhva's 
own early interest in the Epics and in the Puranas can be 
partly explained by the influence of his father. 


Already before the birth of Madhva, his native village was 
known for its devotion of Durga. Udippi itself (according 
to M. V.; Rajata-pitha-pura) had an ancient saivite temple, 
Candramilisvara. It is quite possible that by the time of Ma- 
dhva some of the Saivites became devotees of Visnu, taking 


Anantesvara of Udippi as their refuge. 


The influence of Bhagavatapurana on the vaisnavite circles 
in and around Udippi before and after the time of Madhva 
cannot be denied. Moreover, there seems to have been a 
tendency among some of the devotees to worship the Supreme 
Being under the combined names : Sankara Narayana or 
Hari-Hara. Perhaps, Madhva was rejecting such syncretic 
practices when he made his sannyasis promise : *I will never 
abandon Visnavas (three times); even under the threat of 
death, will I recognise Hari to be equal to any other deity...” 
(B.N.K. Sharma Hist. Dv. Sch. Vol. 1, p. 253). In Madhvism 
Siva occupies a very elevated place in the hierachy of the gods. 
But he is far from being equal to Visnu. 


In the Kannada country among one group of Smarta 
Brahmins, Advaita must have been the accepted doctrine. 
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Moreover, the existence and work of Srihgeri Mutt must 
| have also made Advaita a force among some of the important 
persons. So we have not to be surprised, if the teacher of 
Madhva was a follower of Saükara; vedanta. But in the case 
of Madhva, his deep roots in the Vaisnava tradition and his 
own personal experience of the personal God triumphed and 
bore abundant fruits. 


The dates of Madhva's birth and death still remain a 
matter of controversy among scholars. Some scholars place 
the life span of Madhva between 1198-1278 and others bet- 
ween 1238-1317. Tha first opinion was proposed by R. G. 
Bhandarkar (Vaisnavism, Saivism—p. 59) and is followed by 
Von Glasenapp (Madhva's Philosophie-p 11) and S.N. 
Dasgupta (Hist. Ind. Phil. Vol. IV p.51) The second view 
was proposed by B. N. K. Sharma in his Hist, Dv. Sch. Vol. 
1 pp 101-103. Those who are specially interested in this 
topic can go through the relevant passages in the books cited 
here. Mle. S. Siauve discusses the matter of Madhva's dates 
in her book, La Doc de Madhva p 2 seq. Other authors like 
C. R. Krishna Rao (Sri Madhwa, His Life and Doctrine) also 
deal with this same problem in their works. 


Works 


Thirty Seven works have come down to us under the name 
of Madhva, Among them, there are commentaries on the 
Brahma Sitras, the Principal Upanisads and the Bh. Gita. 
He has produced glosses on the Rg. Veda, the Bhagavata 
Purana and the Mahabharata. He has also written indepen- 
| dent treatises on all the major epistemological and metaphysi- 
| calthemes. There are, morever, practical, devotional, and 
ritual texts meant for the daily religious life of his followers. 
In fact his writings show, how he tried to take the whole 
cycle of seasonal and daily life into his theological and 
ritual concerns. Among all the great Acdryas, Madhva alone 
wrote a gloss on the Rg. Veda Samhita to establish the truth 
of his position. Broadening the accepted canon of scriptures, 


— 
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Madhva makes use of sruti, smrti and the vaisnava agamas 
to prove the legitimacy and truth of his teachings. 


Madhva's Style 

The brevity of Madhva’s sentences and his almost aphori- 
stic style make him a rather difficult Hindu philosophical 
writer. Some initiation, therefore, into his thought and the 
help of commentaries are needed to understand his works. 
His works are full of dialectical subtileties, The consequent 
use of technical terms hinders an easy reading of Madhva's 
texts. 


The number of quotations in Madhva's works is another 
source of difficulty in understanding him. The citations from 
the Puranas and the Samhitas are just given with the state- 
ment, ‘so in Padma’ etc. Often the quotations are designated 
by a mere ‘iti ca’. Most of his commentaries on the Upanisads 
are nothing but chains of citations from unknown works such 
as ‘Brahmatarka’. Because of the lack of a Purana and 
Paficaratra concordance, no one, except a traditional Pandit 
who knows the various works by heart, can trace the number- 
less citations of Madhva. Madhva's method of interpretation 
is yet another source of difficulty in the correct understanding 
of his works. He is a religious thinker who tries to use the 
various texts in order to prove the orthodoxy and validity of 
his faith. 


Madhva's works are full of controversies. He has taken 
great pains in refuting the various schools of thought, His 
refutations of monistic acosmism and apophatism are well 
thought out and carefully worded. But a student of Madhva 
has the unavoidable feeling that if Madhva had taken more 
care in explaining the meaning of his own terms and in 
presenting the positive aspects of his own doctrines, he would 
have done a much greater service to posterity. For example, 
it is defficult to find in the writings of Madhva a systematic 
explanation of the ideas of the independence of God, of the 
reality of grace, of the meaning of the reality of the world, 
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of the meaning of human existence etc. The over-emphasis 
on the refutation of other schools on the one side and the 
insufficiency of clear and systematic explanations of some of 
his own tenets, on the other, leave a student of Madhva with 
many insoluble problems, for which he has to look for 
answers in the various commentators. But this was the style 
of Hindu scholastic thinkers in general. Finally, in his effort 
to prove that his tenets are the only truly orthodox, and 


traditional Hindu tenets, Madhva has taken into his system 


doctrines which are mutually exclusive. Strict monotheism 
on the one side and the non-theistic idea of the non-personal 
character of the Vedas and the doctrine of ‘karma’ on the 
other; the view that Visnu alone is independent and the only 
agent in all creaturely activity on the one hand and the 
acceptance of ‘jivas’ agentship and their limited freedom and 
of the punishment of wicked souls on the other, bring tensions 
into the system of Madhva. But in Jayatirtha, Madhva 
found a worthy disciple and commentator. He brings out 
clearly the inner possibilities of Dvaita-Vedanta. 


Unless one keeps all these difficulties and obscurties of 
Madhva's works in mind, one cannot give an objective and 
critical presentation of the Dvaita system. 


*Non-Existent Texts? and Madhva 


In the past, at least from the time of Appayadiksita, 
Madhva has been accused of citing non-existent authorities, 
Sometimes it has been said that he fabricated some of his 
authorities. But such an accusation does not seem just. As 
one of Madhva's later disciples pointed out: Have not 
Sankara and Ramanuja quoted from works unknown to us ? 
Madhva as a rule gives the names of the works he quotes. In 
AV III. 4.252 he affirms that “Pravrtta” forms part of 
Pafiacaratra. In verse 265 he speaks of Brhat-tantra and in 
274 of *Guruvrtta". These texts, for example, are not 
known to us. During his life time Madhva had enough 
opponents. If these works which he mentions were fabricated 
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by him, they would certainly have not left him in peace. We 
know from Madhva-Vijaya that Madhva had a certain 
“historical and critical sense". We hear of Madhva searching 
for manuscripts during his many pilgrimages, Once his guru 
Acyutapreksa, in a discussion with some Brahmins, asked 
his disciples to find a text of the Bhagavata Purana from the 
different manuscripts he had. To every one’s surprise, the 
text given by Madhva proved to be the correct one. (M. V. 
IV, 49 seq). In Madhva’s commentary on the same Purana, 
he has brought together some of the important variant texts. 
(B. N. K. Sharma: Hist. Dy. Sch 1. p. 171). He certainly also 
made some comparisons between the different versions of the 
text of the Mahabharata. It is quite possible that during 
his journey through the North of India, he came accross some 
works, which were not known in the South. Since we have 
no valid evidence to the contrary, we prefer to hold the view 
that Madhva made use of some works which were considered 
authoritative in certain circles. Such works were not perhaps 
known to the followers of other Hindu traditions. 
Non-Indian Influence on Madhva 


In the past, some scholars have spoken of the possibility 
of non- Indian chiefly Christian and Islamic influence on 
Madhva's life and thought. Perhaps the first person to raise 
this problem was A. C. Burnell (Indian Antiquary. Vol. I, 
1873), because of the presence of a Christian community 
close to Madhva's native place. In 1910 C. N. Krishnaswamy 
Aiyar in his book: Shri Madhva and Madhwism (Shri 
Madhwacahrya, a Sketch of his Life..2nd edition of the 
book) took up the theory and tried to establish it. (Cf. also 
S. N. Dasgupta. Hist. Dv. Sch. of Vedanta and Its Litera- 
ture, 1960, p. 103; Grierson Encyl. of Religion and Ethics 
VIII pp. 233-235). The portrayal of Madhva's infancy is 
modelled on the infancy narratives of the Gospels. In the 
doctrinal field too Madhya was apparently influenced by 
certain Christian tenets. Madhva’s teachings On the media- 
tion of Vayu in the liberation of souls, his acceptance of 
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eternal hell and the doctrine of ‘mukti-ayogya’ souls are 
paralleled on Christian teachings. Butin the course of our 
exposition, we have shown that all the above mentioned 
doctrines could be quite well explained from traditional 
Hindu teachings. There is no need to postulate any Christian 
influence on Madhva. In Dvaita-Vedànta, the traditional 
teachings have been given the special stamp of Madhva's. 
insights. 


The suspicion that Madhva might have borrowed from 
Islam his teaching on the utter transcendence of the Supreme 
Being is equally unfounded. Madhva Vijaya says that the 
Acarya met a Muslim king during his wanderings and talked 
with him. But from sucha cursory meeting, we cannot con- 
clude to any lasting influence on his thought. Both Vaisnavism 
and Saivism teach clearly the transcendence of the Lord. 
From the documents available to us, and from the writings of 
Madhva himself we cannot reach the conclusion that Madhva 
was influenced by Christian or Islamic teachings. All the 
major doctrines of Madhva are well rooted in the Hindu 
tradition prior to him. For a well balanced exposition of his 
point one can refer to the appendix in the book “Les Hiera- 
chies Spirituelles”, of Mle S. Siauve. Though Christians were 
not unknown in tbe Kannada country during the time of 
Madhva, still we know how the different communities, (espe- 
cially the orthodox brahmin community) kept themselves 
aloof from one another. Hence to speak of inter-religious 
contact and of mutual doctrinal influence seems to be a little 
unrealistic. 


Past Neglect of Non-Advaita Thought 

In the past, there was a tendency of identify vedantic 
thought with Advaita-Vedanta. From the time, P. Deussen 
and Max Mueller thought of Sankara’s Advaita as the great 
philosophical and theological achievement of India, 
Indian scholars too. who wanted a hearing in the West lionized 
that system. Vivekananda and his followers presented Dvaita 
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and Visistadvaita as stages ina person's religious growth to 
his ultimate goal, viz, non-dual realisation. 


Today this one sided situation is changing. The pioneering 
works of Dr. Nagaraja Sharma and Dr. B. N. K. Sharma, 
both convinced Dvaitins have contributed much to bring 
about a more balanced appraisal of Madhva's thought. In 
fact, today, many Indologists speak of the complementary 
character of the various schools of Vedanta. The followers 
of Visistadvaita and of the other non-Sankara vedanta schools 
are going back to the sources and are trying to bring to the 
fore the contributions of their respective schools to the com- 
mon Hindu heritage, 


In Germany, Madhva's thought came to be known and 
appreciated through Prof. Von Glassenapp's book. One of 
the most perceptive and sympathetic students of Madhva was 
certainly the late Dr. Mle. S. Siauve. In three fascicles, 
she published with notes, and comments some of the impor- 
tant texts of Madhva’s great work, the Anuvyakhyana. Her 
thesis published under the title ‘La Doctrine de Madhva’ is 
avery objective and authortiative study of the major teach- 
ings of Madhva. 


There are also many other works on Madhva and on 
Dvaita-Vedanta. Most of these works have helped me to get 
a better understanding of Madhva and I would like to ackno- 
wledge here my indebtedness to all of them, especially to the 
valuable works of Dr. B. N. K. Sharma and Mle. Siauve. 
Surely, on some points, my interpretations may not be the 
same as theirs. This is but natural, since each student looks 
at reality from his particular angle. Different points of view 
will certainly enable us to appreciate better the richness of 
Madhva's thought. 


About this Book 


This work is definitely a philosophical and systematic 
study of Madhva's thought. Certainly, we have studied the 
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historical background and growth of Madhva's thought. But 
‘our effort has been chiefly directed to the presentation of 
Madhva's ontological theology as objectively and clearly as 
possible. Problems like whether Madhva got his basic dvaita 
insights from Sruti texts or from Vaisnava literature, or how 
far Madhva is conceptually and doctrinally dependent on the 
already existing schools of thought are not dealt with expli- 


citly. The different positions one can take on these problems, 
‘can be defended with a certain amount of verisimilitude, 


though no conclusive arguments can be adduced for any posi- 
tion, At present the historical data we possess do not permit 
us to make any apodictic statement on many questions regard- 
ing ancient and medieval Indian thought. Madhva, inheriting 
as he did the vast philosophical and religious traditions of. 
Hinduism, was certainly influenced by them. He made use 


-of concepts available to him to express his ideas. In that 


every process he changed the inner content of some of the 
concepts. In the course of our exposition we have pointed 


-out the similarities that exist between Dvaita Vedanta and 


the other Hindu schools of religious thought, without in any 


‘way making a judgement on them. 


The central theme of this book is the madhva conception 


-of the Supreme Being. In the first chapter we expose the 


epistemological and metaphysical principles on which Madhva 
bases his conception of God. The next point that is taken up 
for study is the knowability of God and the actual way we 
come to know him. If God (Visnu) is knowable and is acut- 
ally known through éruti and through other means of 
knowledge based on śruti, then what is He in himself ? So we 
‘have devoted a chapter to the study of Visnu’s attributes and 
‘avataras’. According to the vaisnava and vedantic tradition, 
‘the Supreme Being is related to the world and to the jivas 
(man). So the last two chapters expose the madhva teaching 
.on Visnu and the world and Visnu and the jivas (man). 


Madhva's thought is centred on Visnu, He looks at the 
universe from the angle of Visnu. in as much as all beings are 
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related to the Supreme Lord. This is the reason why in this 
book, we have studied the system of Madhva from this 


central teaching of the great Acarya. 


In the appendices we have dealt with some important 
points of Dvaita-Vedanta. Such points like ‘predestination’, 
‘sin? etc have been studied with care. Since these points 
could not be easily incorporated into the main body of the 
book, they have been included as appendices. We feel that 
some of these points and a comparative approach to them, 
may be of help for a better understanding of Madhva’s 
thought. 


We do confess, that we have introduced certain theines 
, and problems into this book which are not dealt with in the 
other works on Madhva. Instead of directly exposing the 
madhva teaching on the jivas, we have attempted to discuss 
the Acdrya’s conception of man, the composite being. Man 
and freedom, man and society, the problem of evil and so 
on have been studied with some care, because at present 
these are the points that concern us. Today the religious 
thought of our country needs to be studied in the background 
of the sociological, political, economic and religious problems 
facing us. The widespread injustice prevalent in the land, 
the inter-religious and communal rivalries and troubles 
together with the increasing loss of the sense of national 
identity and of moral and religious values force us to look 
at our own religious heritage from new angles. Can.the 
traditional philosophical and religious thought of the country 
offer usa firm basis to tackle our problems? Can it be the 
undergirding philosophy of integral human progress? Even. 
ifourgreat Acaryas were not immediately concerned with 
our problems, still, do they not offer us valuable hints and 
suggestions to come to grips with present reality? In 
Madhva, for example we have a world affirming, yet ‘God? 
centred VIGET VASE He is concerned with both the indivi- 
dual and society. Yet we know that the problems and. 
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situations Madhva had to deal with were not quite the same 
as ours. How to make the insights of Madhva fruitful for 
our times ? As religious persons, centred in the Supreme, 
how and why should we involve ourselves in the struggles 
of all men and women to achieve their genuine human 
destiny ? Any religious thought and action which compartm- 
entalises humanity is suspect in the eyes of men and women. 
Therefore, even the most objective study of the past must 
have relevance for the present and the future. At present 
the quest of humanity is to free itself from its manifold 
alienations and bondages. The genuineness of our experience 
of God is measured by its liberating and transforming 
power. These are some of the reasons, why in the course 
of our exposition of Madhva's doctrines, certain present day 
concerns have been very tentatively raised. Our hope is 
that the various trends of religious and philosophical thought 
now alive nnd active in our country will enter into a friendly 
dialogue and involve themselves actively to find a basis for 
cooperation and integral human development. 


Many persons have helped me to complete this modest 
work on Madhva. Originally, it was submitted as a doctoral 
dissertation to the Faculty of Philosophy, University of 
the Münster, W. Germany. The original manuscript has been 
thoroughly revised for publication. 


The late Prof. Dr. Paul Hacker, internationally known 
Indologist was my ‘Doktor-Vater’. Hits guidance and help 
were always available to me. His books, his classes and 
above all his historical, philological and critical approach to 
texts were of immense help to me. It isa great pleasure for 
me to acknowledge my indebetdness to him andto pay my 
respectful homage to his memory. 


Dozent (now Professor) Dr, Schmithaussen was the Co- 


referent of the thesis. He was always ready to help me with 
the reading of certain difficult texts. I thank him for his 


generous help. 
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Prabhu, Prof. Dr: J. Feys and Rev. Frs. L. Sundaram and 
'G. Francis. Prof. Dr. C. Valiaveetil and Prof. Dr. R. De 
Smet were constantly encouraging me to publish the work. 


The Libraians of the ‘India Office Library? (London) and 
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supplying me with the needed books and manuscripts. I 
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CHAPTER I 


EPISTEMOLOGICAL AND METAPHYSICAL 
BASIS OF MADHVA’S THOUGHT 


In any system of thought the problem of knowledge is of 
prime importance. A discussion on the nature, scope and 
varieties, of knowledge, on the pre-suppositions involved and 
on the general reliability of human knowing, in fact from the 
basis of a philosophical system. Epistemology, therefore, 
forms the first stage in man’s journey to ‘Truth’. 


This is the reason why most of the classical Indian systems 
begin their inquiry into the nature of reality with a discussion 
on knowledge, its varieties and sources. Madhva is no exce- 
eption to this rule. In fact, in almost allhis works, long 
discussions on the problem of knowledge are to be found, The 
whoie of his short treatise *Pramznalaksaga! is devoted to 


epistemology. 


In this first chapter we intend to explain very briefly, the 
epistemological tenets of Madhva, in so far as, they are need- 
ed to understand his views on God, man and the world. 
Since our aim is thus limited, we are forced to leave out the 
long controversies on the problem of knowledge. "They are, 
surely important for the history of Indian  epistemology; 
they do not, however, throw more light on the madhva system 
itself. 

The chapter has yet another aim. Our study of Madhva 
is directed to the discovery of his ‘thought-form’. By *thought- 
form? we mean the understanding of being and of onesclf, 
that forms the horizon, encompassing and founding the ideas 
ofa thinker, The basic epistemological and metaphysical 
tents of Madhva on which the whole of ‘Duaita-Vedanta’ is 
built must, therefore, be studied in order to discover his 


‘thought-form’. 
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Since the central theme of this book is Madhva's teaching 
on the Supreme Being, it is essential for us to know, on what 
philosophical and theological basis, he constructs his specific 
views on the Absolute. Hence, before we begin the detailed 
discussion on the madhva doctrine on Visnu, the Supreme 
Reality, we should have a clear idea of the philosophical 
and theological horizon within which alone his various doct- 
rines and concepts find their real and full meaning. 


Madhva opens his short treatise on knowledge ‘Pramayala- 
ksana with the statement : ‘pramiza’ is valid knowledge.! 
It is the revelation of an object as it is. The madhva defini- 
tion: ‘Yathartham pramayam’ may be briefly explained thus: 
‘Yatha’ in Dvaita-Vedanta stands for the fact of not surpassing 


or overstepping the object (Padartha-anitikrama). Artha is 


jaana-artha; the object of knowledge ( jüeya ) as opposed to 
‘kriya-artha’ the object of action. True knowledge, therefore, 
is the cognition of an object as it is, i. e., a cognition which 
does not overstep the object known.” In this sense, framiga 
has a primary and a secondary meaning.? In the primary 
sense, pramiua signifies, as mentioned above, “trus and obje- 
ctive knowledge" and in the secondary sense, it stands for 
the “means of true knowledge."* In Doaita the term 
*anupramaga' stands for what other schools simply call 
“pramāųa” i, e., the various means or sources of knowledge. 


Madhva admits three distinct means of knowledge (anu- 
pramana). Other schools of thought admit either less or 


is Prl. Yathārtham pramāņam. 


2. Yatharthyam eva mānatvam tan ; 
4 : ! mukl jaa 
dabdayoh (A V It. 1,22). "This is a GEO CREER 
. T. Cf. also V. T. V. 81 where manatvam E 


pramanyam Yatharthyam is ind 
‘validity’ (truth) Cf, also the Bites e fact of 
on A. V. II. 1.22 in N. S. o! Jayatirtha 


3. Prl. tad dvividham, kevalam anu 


4. ibid. Yatharthajüanam k 
ramanam. n kevalam tat sadhanam anup- 


pramanm ca, 
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more than three. The Advaitins, for example, following the 
Kumarila school of Mimamsa speak of six distinct ways of 
knowledge. Madhva recognizes only perception (pratyaksa), 
inference (anumana), and verbal testimony (vakya). 


Perception as a process of knowledge is defined by Madhva 
as the “contact between the defectless object and the defect- 
less sense"? The knowledge which results from this sense- 
object contact is called perceptual knowledge ( pratyahsajia- 
nam). Madhva spcaks of seven senses (indriyani) of knowle- 
dge. They are the usual five senses plus mind (manas) and 
the internal witness /sáksin).9 A. V. 1.28 describes pratyaksa 
“as that knowledge said to be producd by a faculty without 
defect; this faculty is of two types : that which partains to 
the domain of matter (prakrta-indriya) and that of the spirit 





5. ibid. anupramanam trividham, pratyaksam anuma- 
nam, agama The Materialists admit only one source 
of knowledge : sense perception. The Vaisesikas 
recognise two : sense perception and inference. The 
Samkhya-Yoga schools accept three, the above two 
plus verbal testimony. The Naiyayikas recognise 
four, the above three plus comparison (upamana). The 
Prabhakara school of Mimamsa accepts five. They add 
to the above four a fifth pramana called ‘arthapatti’ 
(presumption). The Advaitins and the Bhattas 
recognise six sources of knowledge; the sixth being 
the ‘the perception of non-existence’ (anupalabdhi) 
Madhva reduces ‘upamana’ ‘arthapatti’ and 'anu- 
palabdhi’ to anumana. 

6. Ibid. nirdosarthendriyasannikarsam pratyaksam 

‘pratyaksa-joanam is immediate. Butthe immediacy 

of knowledge admits of degrees. "The most immediate 

of all knowledge is ‘saksin’s’ knowledge of the self. 
ibid. 

8. ibid. pratyaksam saptavidham saksisadinriyabhedena 
For further details see : Jayatirtha’s pramanalaksana 
Ti By ‘indriyas’, Madhva understands the faculties of 

_ knowledge. These are of two types : a) the very essence 
of the knowing subject or the spiritual subject as 
knower, b) the material organs of knowledge (A. V. 


II. 1.28) 


83 


rer trai 
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(suddha-caitanyam) (Saksin). The flaws or defects which can 
affect the five senses are various sicknesses and organic defects 
The object is said to be defective, if it is too small or too far 


away from the senses. 


The “mind” or manas in Dvaita is a sense. Besides its 
function of unifying the knowledge of the other five senses, 
Madhva ascribes to it other functions too. The mind can err 
(unlike the saksin) if itis afflicted by such defects as attach- 
ment and passion. The ‘manas’ is the intermediary between 
the knowing subject and the external world (which is in con- 
tact with the senses) It isa substance (dravya) made of 
subtle matter. It is the seat of memory.” Madhva defends 
the validity of memory because it forms an integral part of 
his realism. The past, just because of its pastness, does not 
lose its validity. Truth is not bound by any time limit. The 
continuity of the knowing subject as experienced in retrospec- 
tive and unifying consciousness (anusandhana) and the reality 
of the world that is in constant change would be endangered if 
the validity of memory is rejected. 


B. T. N. II. 5.19 affirms that the activity of ‘manas’ and of 
the other indriyas is rooted inthe activity of Sattva-guna. 
‘Manas’ is also called ‘antahkarana’ the internal instrument. 
Ii isthe instrument through which the saksin, the spirit, 
directs the energies of knowledge and activity. It enables 
the knowing subject to synthesise the various data coming 
from outside, to attend to the objects as permanent realities. 
But in the thought of Madhva, the ultimate knowing agent is 
the ‘spirit’. the saksin. It makes all knowledge ‘immediate’, 


The seventh sense, viz., the internal witness (saksin), is 
the very essential nature of the knower considered as a source 
of knowledge.!° The ‘saksin’ is the very knower as knower. 
One is tempted to say that the ‘saksin’ is nothing but the 





9. ibid manasapratyaksaja smrtih 
10. ibid. tatra pramatrasvarüpendriyam saks.tyucyate 
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consciousness of the knower asa source of knowledge. The 
saksin has its own specific objects like the other senses, viz., 
the nature of the self and all its attributes, the mind and all 
its manifestations, time, unmanifest ether and positive and 
existent ignorance.'? These objects are intuited by the saksin. 
The “I-consciousness” is the most characteristic mark of the 
saksi-perception, The “internal witness" is the ultimate 
principle unifying all our various cognitions, in as much all 
the modifications of the mind are unified and appropriated 
by the sakéin' to the knowing self. The ‘saksin’ is absolu- 
tely defectless and therefore, possesses absolute validity.!? 
As we shall see below, the saksin is the final source and judge 
of all valid knowledge. Itis the luminous principle which 
illumines the ‘manas’ and the other senses. It is of the nature 
of spirit-consciousness, (caitanyarüpa), though actual know- 
ledge always calls for the presence of an object.!? Actual 
perception of external objects is produced when the conscious 
atman is in contact with the ‘manas’, the ‘manas’ with the senses 
and the sense with the object.!4 


Perceptual knowledge is thus immediate knowledge 
(saksatkàra). Again, the immediacy of knowledge finds its 
highest expression in the intuition ofthe saksin. In us, the 

ll. ibid. 

19. A. V. III. 4.154 mànase daragne dosah syur na vai 

sàksidarsane dosas ca manasa eva daréane bhavanti 
atas tat saméayatmakam jayate..na tu saksidarsane 
dosasaombhavah NS quoted by B, N. K. Sharma. The 
Phil. of Sri Madhvacarya p. 109. Cf. also Pramana- 
laksana 
The acceptance of 'sáksin' asa sense is something 
peculiar to Madhva. 
On the history and meaning of the word, ‘saksin’, 
vide. Cammann. K: Das System des Advaita nach 
der Lehre Prakasatmans, pp. 111-113. Also T. M. P. 
Mahadevan. The phil. of Advaita, p, 185 fF. 


13. Prl Ti 
14. ibid. atma manasa, mana indriyena samyujyate 
indriyanam vastu prapya prakasakaryatvaniyamat. 





— ee 
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saksin, the manas and the senses are distinct, but in the Su- 
preme Being, his very essence is his senses,!5 So he possesses 
the highest type of intuitive knowledge. 


Inference (anumana) 


Madhva calls the faultless middle term or ‘reason’ (hetu) 
inference (anumana).!? Inferential knowledge is the know- 
ledge of the probandum (sadhya) derived from the knowledge of 
the middle term (linga or hetu or upapatti) This shows that 
inferential knowledge is an indirect knowledge. The probandum 
e. g., fire, is not directly perceived; it is concluded from the 
knowledge of the middle term which is immediately known. 
Sucha passag from the middle term to the Probandum. is 
is possible because of the invariable concomitance existing 
between them. The most importance elements in inference 
is this invarieble concomitance of the middle term and the 
probandum.+7 


Madhva’s classification of inference and the enumeration 
of the various iuferential defects!$ are not of any interest to 
us. However, it must be pointed out here that inference is 
valid only in the sphere of perceivable objects, because the 
true and certain knowledge of invariable concomitance is 
ultimately founded on perception. Perception as we know is 
possible only within the domain of the perceptible. Yet 





15. VTV, p. 115 aksani ca svaripani nityajfianatmaka- 
MN S VV T p S e cc 


16. Prl. nirdosopapattir anuma 
17. ibid. vyaptir upapattimülam 


18, Madhva explains his views on infere i 
pramanalaksana, and in VTV. no. 8l Ec path in 


The Vaisesikas reduce verbal testimony to inference 
( Vakyam vakyartho' numanam ) The Prabhakaras 
accept only vedic testimony as an independent 
pramaya. Human testimony is reduced to inferenc 

Madhva rejects the reduction of testimony (sabda) T 
inference, because the essential element of infer » 
viz, invariable concomitance is wanting in IPSO 
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Madhva accepted the validity of inference based on ‘Sruti’ 
(cf. note. 26). In this case the value of inference depends on 
the truth of áruti. These aspects of Madhva’s view on infe- 
rence will have to be dealt with in greater detail when we 
take up the problem of the knowability of God. 


Verbal Testimony (vakya, àgama) 


The spoken word, free from all defects, is verbal 
testimony.!? The term “word”? (sabda) does not signify 
isolated and unconnected words, but sentences (sabda 
vakyatma). A sentence is capable of conveying knowledge, 
if it possesses the basic requisites of expectancy (akamksa), 
syntactical and logical realation of words (yogyata), and 
contiguity of words (sannidhi), The words used must be 
intelligible, They should not contain any inner contradiction 
or narrate impossible things, and they should communicate 
something meaningful and useful, +° 


From the side of the speaker, too, some qualities are 
called for : right knowledge of what he communicates and 
the desire to communicate the truth he knows.?? If the 
speeker does not possess these requisites, his words cannot 
communicate any knowledge. Like inference, verbal 
testimony is an indirect source of knowledge i. e., through 
the medium of the knowledge of the worns. 


There are two types of verbal testimony: the eternal 
(nitya) i. e, the non-personal, vedic (apauruseya) testimony 
and the non-eternal-smrti testimony.?? ^ The personal 
testimony is also our ordinary human testimony, where the ` 
communication and the understanding of truth depend on 
the fulfilment of the conditions mentioned above. The non- 


pe Re C MESE IL: 
19. prl. nirdosasabda agamah 
20. Prl. Ti 
21. In VTV Ti Jayatirtha enumerates some of the requi- 
sites. Cf. also Prl. Ti 
29, VTV.{p. 113 agamo dvividho jüeyo nityo ‘nityas 
tathaiva ca, 
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personal testimony is contained in the sacred texts and it is 
valid in and by itself. 


The sacred texts alone give us access to God and to the 
knowledge of the supr-sensible realities, Since a fuller 
discussion of the nature and number of the sacred books is 
necessary in connection with the discussion on our knowledge 
of God, we can leave this point out for the time being. 


The Relative Strength of these three Means of 
Knowledge. 


Each of these sources of knowledge possesses validity in 
its own sphere. "Therefore, there cannot be any real contrad- 


iction between them. This is the general, though unepressed 
principle of Madhva. 


Still, there is room for doubt in this matter.?3 For exa- 
mple, there are texts in the Upanisads which “apparently” 
speak of the God-Soul identity. Now, Madhva himself admits 
that the sacred tradion is a stronger source of knowledge than 
perception and inference. If this is unconditionally true, 
then God-Soul identity or monism must be the truth, which 
doultless, is opposed to the teaching of Madhva. “Even 
though scripture is a stronger source of knowledge than per- 
ception and inference, still it cannot have validity, if it con- 
flicts with the source of knowledge on which it depends."?4 





23. On the whole problem of the relative validity of the 


sources of knowledge.vide. VTV. p.116 ff. Jayatirtha’s 
commentary is very informative. 


24, VTV. no. 12 pratyaksader agamasya prabalye ‘pi 
Cf. also VIV. no.81 Mog (pean 
inference, and sacred tradition) the last is generally 
superior to the others. But it is not valid when jt 
stultifies that way of knowing on which it depends. 
Pratayaksa’ is most often the primary source of 
certitude; yet in certain cases ‘anumana’ may also 


be a source., In the case, where * i 
b Case, re ‘sacred texts’ (éruti 
form the sole authority, it alone is the unique d 
of certitude (AV IT, 1. 19). Each ‘ramaya’ therefore, 
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This text as it stands is not very clear. But judging from the 
general context of Madhva's teaching, the text seems to mean 
the following. There are some texts which “apparently” 
speak of the identity of the soul with Brahman. But since, 
:hey contradict our incontrovertible experience of difference, 
we must say that the sacred texts do not mean to teach iden- 
tity. So when the sacred texts touch upon matters of experi- 
ence, they must be interpreted in accordance with experi- 
ence. The proper subject matter of the sacred texts is Visnu, 
the other super-sensible realities, liberation and the means 
to attain it. Here, the sacred texts have full validity. 


Sometimes, Madhva writes that ‘immediate perception’ 
(pratyaksa) and the ‘sacred tradition’ are the sources of 
knowledge sustaining all other knowledge (upajivya-pramana) 
Often the opponents’ views are refuted with the terse com- 
ment: ‘because it is opposed to immediate perception’ 
(pratyaksa or anubhava virodhat) or **because it is opposed 
to the ‘Sacred tradition’ (Veda or Sruti-virodhat) Madhva 
combines also pratyaksa or anubhava and Sruti together. 
Still he has no hesetation in writing : “Sacred tradition 
possesses an intrinsic validity just like immediate experi- 
ence"?5 Hence pratyaksa and Sabda enjoy a certain primacy 
in relation to inference. 


Madhva repeatedly declares that no amount of syllogistic 
arguments can invalidate experience.?? Once we admit that 





has validity in its own sphere. “All things being 
equal, the common opinion or common consensus 
(lokanuküla) is stronger” (Git Bh IX. 12), Here we 
can see Clearly Madhva’s reliance on common sense. 
A philosopher must take as his starting point what is 
commonly accepted and what is experienced as true. 


25. A. V. I. 1.66. 


26. VTV. no. 140 ato na tarkamatrata eva drstasya 
bhrantitvamkalpyam ibid no. 81 **knowledge is of two 
kinds : external knowledge and experience (anubhava) 
Between the two, ‘anubhava’ is stronger. A. V. III. 
3.139 : 'pratyaksasabdanusarad anuma  prakirtità 
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inference can invalidate experience, then inference itself, 
which is ultimately based on experience, loses all claim to 
validity. From these few passing remarks of Madhva, it 
seems to us that he ascribes to experienee, especially the 
intuitive perception of the “inner witness” (saksinj, a relative 
supremacy in the sphere of the knowledge of realities. "This 
means that experience (anubhava or anubhüti) is all important 
in this world and its testimony should be the basis of all 
reflection and argumentation. Experience is taken by Madbva 
to mean any immediate knowledge, as opposed to reasoning. 
Hein fact builds his epistemology on experience as it is 
grasped in the very act of experiencing by the spiritual 
subject. 


The Dvaita Concept of Truth and Reality 


With the help of the preceding remarks, we can follow 
better the madhva concept of truth and reality. Since 
Madhva, the greatest opponent of the monists, formed his 
concepts in sharp contrast to the views of the Advaitins, it is 
necessary to summarise here the advaitic idea of truth and 
reality. 


The Advaita Concept of Truth and Reality?" 


In the Sankara school of non-dualism, the essence of truth 
consists in  **non-contradictedness" (avyabhicaritva or 





“Inference is known as anuma, because it follows 
qe enr says Madhva. In another place 
e writes : “Inference is rooted in Pratyaksa and sabda” 
(A. V. HI. 2.19). They are the Gr (upajivya) 
pramaépa and inference is the sustained (upajivaka) 
pramaya because allits data come from the former 
Madhva is fully convinced of the powerlessness of 
independent reasoning (anuma). Such an inference 
is compared to a courtesan (anumakamacarini) who 
without any shame before sacred testimony and 
pratyaksa’ follows her own desires (A. V. I. 1.214-215) 


27. I am indebted to the unpublished dissertation of R. 


De Smet: “The Theological Method of Sankara” 


(Gregorianum, Rome, 1953) for the ideas contained 
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abādhitatva).?8 For the Advaitinas for the Dvaitin cogni- 
tion is dependent on reality (vastutantra). Knowledge 
does not create the object. All our knowledge, except one, is 
dualistic, i. e., implying the subject-object distinction. But 
the supreme experience as taught in the sacred texts, which 
alone is true knowledge is non-dualistic, contradicting and 
annulling all subject-object distinction. The final intuition 
of truth (brahmasākşātkāra) is the identity of the knower, 
knowledge and object. In the light of this supreme know- 
ledge, all other cognitions are false. The only cognition 
which remains uncontradicted is the final intuition of the 
Supreme. 


The characteristic marks of ultimate, true knowledge are, 
non-deviation and the identity of the subject, object and 
knowledge. Since non-deviation implies unchangeability and 
identity of subject and object, it follows that true reality is 
eternal, changeless, and non-dual or monistic. 


The problem which the Advaitin has to face now, is how 
to explain our ordinary knowledge of the changing realities 
ofthe world. Applying the criterion of truth and reality 
mentioned above to our ordinary experience, he reaches the 
following conclusion. At one end of the scale, we have ‘the 
supreme intuition of identity’. It is nothing but the perfect 
identity of being, knowledge and bliss. At the other end, 
there ‘is pure and simple contradiction’ (badhitatvam), e.g., 





in this section. ‘The exposition of the advaitic con- 
cept of truth and reality offered here is not sufficiently 
nuanced, because a real discussion of the subtle 
differences between the various pre-madhva monists 
is not possible in our context. The idea proposed 
here give us a general view of the monist position, 
which Madhva refutes in his works. In fact the 
Advaita, Madhva refutes is not so much the highly 
nuanced thought of Sankara as the less subtle inter- 
pretations of it by his desciples. 


28. P. Hacker ‘suggests’ that azyabhicaritua could be ren- 


dered into English with the word ‘non-deviation’, 
and abadhitatva with ‘non-exclusion’. 
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the knowledge of sky flower (epistemological contradiction) 
and utter unreality, such as sky flower or hare's horn (onto- 
logical contradiction). Pure ignorance is the cause, if one 
thinks that such objects exist. Between these two extremes, 
there are cognitions and realities which call for explanation. 


Erroneous knowledge for example (the mistaking of a rope 
for a snake) and dreams (the dream of a chariot) though real 
and capable of producing various effects in us, as long as the 
error and dream last, are contradicted and stultified by 
higher knowledge, viz., the true knowledge and the waking 
experience. These cognitions are not true, because they are 
contradicted. Still, the **rope-snake" and the “‘dream-charict”’ 
could not have been utterly unreal, for they presented them- 
selves to our consciousness. What is utterly unreal, e. g., sky 
flower, cannot at any time be the object of our experience. 
5o, the Advaitin says that the rope-snake and the dream- 
chariot have a fleeting, phenomenal reality, though from the 
standpoint of true knowledge they are nothing but the fig- 
ments of nescience, depending on the mind. 


Using this example as the basis of his further reflection, 
the Advaitin tries to explain the nature of our cognitions 
in the waking state and of the realities we come into contact 
with. Our waking knowledge is dualistic in character, ‘The 
objects of which we have experience are changing and non- 
eternal. As the true knowledge of the rope contradicts and 
annulls the false knowledge of the snake, so our dualistic 
knowledge will be contradicted and annulled when the 
supreme intuition of identity dawns upon us. From the 
absolute standpoint, our experience of the world is false, 
Still, our waking experience.is stronger and more consistent 
than an erroneous knowledge. The world consequently, is 
neither utter unreality like the sky-flower, nor fictitious 
imaginary reality likea *rope-snake". It has a Eesti 
reality (vyavabarikasatta), This reality is indefinable 
(anirvacaniya). It is neither "being" (sat) because Sab is 
eternal, changeless, uncontradicted, absolute self-identity; 


Du oo es ius s i teme me 
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nor is it utter unreality (asat) because unlike asatit is the 
object of our experience and action. So, it is different from 
being and non-being. (sadasadvilaksana or to use Sankara’s 
terminology tattvanyattvabhyamvilaksana.) 


To consider our waking experience and the changing 
multiplicity of our experience as real in and by themselves 
is the result of nescience. As the snake (in the erroneous 
knowledge of the rope-snake) was superimposed on the rope, 
because of ignorance, so the world of muliplicity is superim- 
posed on the only non-dual reality, Brahman. The reality of 
the rope-snake is the rope; so also ultimately the reality of 
the world we see is the reality of Brahman, on whom it is 
superimposed. In order to make this point more precise 
and to connect it with the previous paragraph we must 
analyse further the advaita position, For the Advaitins, 
except perhaps in the acosmic interpretations of Prakasa- 
nanda, the world which is called *name and form" (nama- 
rüpa) or the result of nescience is not complete unreality. 
In comparison with Brahman, it is “nothing”. But in 
comparison with the total unreality of the sky-flower, it is 
something. Hence as remarked above it is, sadasadvilaksana’. 
At the same time it is clear to the Advaitins that the whole 
universe is standing on and sustained by Brahman. Outside 
of Brahman the world has no reality of its own, This is the 
reason why the Advaitin says that only wnen one realizes 
Brahman, the world is seen to be as unreal. This, in short, is 
the advaitic concept of truth and aeality. 


The Dvaita Concept of Truth and Reality 


It is this view of truth and reality which Madhva refutes 
As remarked above, the essence of true knowledge according 
to Madhva lies not in non-contradiction but in objectivity. 
The apprehension of an object as it is, is the essential note 
of true knowledge.?? Jayatirtha commenting on this defini- 
tion of truth in the Pramaualaksana writes that “true know- 


29. Tattvodyota. 
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ledge makes the object as it is, its object."?? Secondly, 
knowledge hasan essential relationship to space and time 
(desakalasambandhitva). Jayatirtha calls time ‘the substrate 
of all knowledge.” Everything is experienced only as qualified 
by such or such time, for there is no neutral cognition of 
objects without the cognition of “is”, “was”, or ‘‘will be."s! 
This means, that a true cognition must apprehend the object 
as it exists here and now. At a later time, the object may 
disappear or change. But this fact does not make my present 
knowledge invalid. There is no doubt that this remark is 
directed against the Advaitin’s view of truth. As Madhva 
himself says: “To put a limit to truth from the point of 
view of time is a contradiction. What would cease to be 
true ata later time, how can that be true now ??3? Truth 
cannot, therefore, be qualified as provisory as the Advaitins 
do regarding **vyavaharika Satya’, nor can non-contradiction 
at all times be essential to make cognition true. 


Such a concept of truth necessarily flows from Madhva’s 
definition of “reality”. In Tattvodyota, Madhva writes that 
reality is that which is the object of knowledge."93 His view 
is that reality is that which is the object of any of the means 
of knowledge. In order to avoid the possibility of the inclusion 
of “erroneous objects” like a **rope-snake" in this definition, 
later commenattors have added a limiting element to it, viz., 
the object of knowledge must be non-superimposed (anaropi- 
ta).? 34 Reality is not of its very nature unchangeable or eter- 


30. Prl. Ti yathavasthitam jüeyam visayikaroti 

31. Vadavali p.130 tena ca k 
evanubhiyate iti sarvadh 
bhavisyatiti va pratitim a 
audasinyenananubhavat, 

32. A. V. III. 2.60 

33. Tattvodyota 


34. For the relevant texts on this point : vide K, Narain : 
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nal. It is conditioned by time and space. The pot which exists 
today and disappears tomorrow is not an unreal object. 


The Characteristics of Knowledge and Reality 


Dualism, i. e., the subject-object distinction, is one of the 
essential marks of knowledge. “We know of no knowledge, 
writes Madhva, independent of an object to be known—be it 
the subject knowing itself or some other principle—and of the 
knower."?5 Even in the knowledge ofthe self (I-conscious- 
ness) the knower objectifies himself: one's nature (svarüpa? 
is the object of knowledge. Madhva continues: “Where there 
isno knower and no object of knowledge, knowlede is just 
‘emptiness’ (éünya).'?9 Both Madhva and Jayatirtha base 
this assertion on our experience. “If our knowledge were 
identical with ourselves, our consciousness should have been 
‘I am knowledge."?" But asa matter of fact, our expe- 
rience is : ‘I have knowledge.’ In other words, knowledge 


35. VTV no. 432 na ca svarüpam anyad và jieyam 
jiataram ca vina jàanam. 
If the subject were to know itself as an object (i. e. if 
the subject in knowing itself were to objectify itself) 
then would it not be an illusion ? a falsification of the 
real nature of the subject? A division in the very 
subject ? Madhva’s answer to this objection is 
founded on his notion of ‘vifesa’. The spiritual sub- 
ject has the specific power init, to turnon itself. to 
distance itself from itself without in any way imparing 
its inner unity. So the self’s knowledge of itself is 
not like the knowledge of an object by means of a 
mental ‘vrtti’. There seems to be no full objecti- 
fication, in the subject’s knowledge ofitself. Again, 
arguments like the eye cannot see itself or the axe 
cannot cut itself, cannot be legitimately applied to 
the knowing subject. The subject is spiritual, endo- 
wed with self-luminosity. So it can know itself. 


36. VTV no. 433 ato  jüatrjüeyabhavaj jianasyapi 
$unyatvam 
37. This is the teaching of Vyasatirtha in his Nyàyamrta 
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is "having", it is an attribute of the “I’? and not identity of 
being. 


The second characteristic mark of knowledge is that it is 
determinate, This means, that each cognition apprehends, 
more or less clearly, a distinct, qualified object. There is no 
such things as an indeterminate knowledge. First of all, 
according to Madhva, “only what is" and “what is not" are 
experienced."?? So, something which is neither real nor 
unreal but different from both is never the object of our kno- 
wledg.5" ‘The Dvaitins moreover, reject the Nyaya view that 
our first perception is the perception of being in general with- 
out any determining qualities. For Madhva, every knowledge 
is distinct, i. e., itapprehends an object in its particularity. 
He writes : “In the initial apprehension of an entity, its uni- 
queness is grasped in a general way. as when each lamp ina 
row of a thousand lamps is apprehended in a general manner 
at the very first glance.”41 — 


A further characteristic of knowlege is that itis “self- 
valid.”4 In this, Madhva is in accord with the general 





38. In Madhvism the soul is not of the nature of being, 
knowledge and bliss. But the special madhva idea of 
Visesa enables us to say; ‘the soul is knowledge’; and 
the soul has knowledge. But actual knowledge is 
always a relation to an object. *Visayavarjitah 
prakaéa eva nasti’. (Tattodyota) 3 

39. VTV. no. 158 sadasador eva 
anubhūyamānatvāt. 


40. ibid. no. 156; 157. 


41. ibid. no. 129 samanyatah Sarvavailaksanye jfiata eva 
ghatatvadijianam 


dvayor eva sarvair 


ibid. no. 131 na ca yugapaj jüànanutpattir dosah 
yatha yugapadeva dipasahasradarsane samanyatah 


sarve jiayanta eva tatha syat. For furth i 
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Vedantic and Mimamsa tradition. Knowledge is self-lumini- 
ous (svaprakaéa) and so it does not call for another knowledge 
to establish its validity. Thus the general theory of ‘‘Svatah- 
pramanya-vada’’ rejects the JVyzya theory of paratahpramanya- 
vada (validity ab alio) that establishes the validity of knowle- 
dge through extrinsic reasons. Such a theory condemns all 
thought to infinite regress. No pragmatic criterion is suffi- 
cient to establish and legitimize the absolute nature of truth. 
Truth carries within itself the proofs of its validity. 

Madhva uses the svatahpramanya-vada to refute at the 
same time the advaitic distinction between absoluje (para- 
márthika) and relative (vyavaharika) truths. The advaitic 
assertion that our day today ‘true knowledge’ of the world 
would be stultified at a later stage, when the real intuition 
ofour identity with the Absolute dawns on us, is unaccep- 
table. Ifour present knowledge is bound to be nullified in 
the future, why may not the “identity-intuition” be subject to 
the same law ? According to the Advaitins all our pramanas, 
fruti, yukti and so on operate on the relative plane (A.V. 
1.4.103). Then what justifiable ground have we to affirm an 
absolute, uncontradictable level of reality to which alone 'self- 
validity! is applicable ? Why should the dialectics of nega- 
tion stop at a particular level? What pramaya have we to 
establish this claim ? ‘The inescapable conclusion therefore, 
is that all true cognition is sel(-valid. 

If there is invalid knowledge this is due to factors extrin- 
sic to knowledge. False knowledge is made manifest by true 


cognition. It also sublates the wrong one. 


justification, but calls for an extrinsic justifying 
principle, then it cannot be truth, The validity of 
knowledge pertains both to knowledge itself as well as 
to the instruments or means of knowledge. Only 
valid instruments can produce valid or true know- 
ledge. Though the ‘anupramayas’ are intermediaries 
betwen the subject and the object, still they parti- 
cipate in the immediacy of thc saksin, because the 
self-luminosity of the saksin is the very condition of 
the possibility of knowledge and the final guarantee 
of truth. 
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Madhva’s epistemology corresponds, therefore, to his 
ontology. The essential subject-object distinction in every 
cognition is the result of the subject-object distinction at the 
ontological level. The determinate character of knowledge 
reflects the fact that all objects possess qualities, So no 
reality is attributeless as the Advaitins say. The essential 
time-space element of our knowledge manifests the fact that 
reality is not necessarily eternal and unchangeable. Finally, 
the self-validity of true knowledge flows from the real rela- 
tionship that exists between the conscious subject and the 
object of knowledge. Oneis turned to the other, Unless 
extrinsic factors intervene to vitiate this relationship, all 
cognitions should be valid. 


The Internal Witness (saksin), the Unerring Agent and 
Judge of Validity. 


It has already been remarked that error results from the 
defects of the senses and of the object. But the saksin is the 
purest of all the senses. It is of the nature of knowledge 
(jüanasvarüpa) and it intuits immediately its proper object. 
As Madhva writes, “error and truth, everything is known by 
the saksin; if the saksin be in any way defective how can there 
be any determination of truth.?43 Error surely is a fact, but 
from this fact one cannot conclude that all our knowledge 
falls under the category of error. Madhva says : “the direct 
experience of knowledge, of ignorance, of pleasure, pain and 
the uniqueness of the self is never falsified."44 No illusion is 
possible as regards the self. Jayatirtha in his Vadavali quotes 
A, V. III. 4.154 to prove this point. “Where there is certain 
and sure knowledge, there is the Saksi-cognition. In sucha 


43. A. V. Text quoted by B.N. K. Sharma ; Op. Git. 


p. 114 Cf, also A. V. III. 4. 155. 


44, VTV. no. 395 visesataá ca jianajna à 
. no. $ ijnanasukhad - 
bhedadivisayasyanubhavasya na peta Eee 
cf. also nos. 349, 350. In no. 359 Madhva affirms that 
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case, there is no need of further verification of truth, which 
would lead to infinite regress, because no doubt is possible in 
respect of what is established by the ‘internal witness.” 45 
Without the firm conviction that in spite of some errors we 
can and do reach truth, life becomes impossible. This is what 
Jayatirtha himself says: “Otherwise because doubt would 


never cease in any sphere, it would follow that all activity 
would fail." 


Negation and Non-reality (abháva, asat) in Madhva's 
thought 

That Madhva is a realist needs no explanation. But the 
realisation of the extent to which he carries his realism is 
important for us in our study of the madhva thought-form. It 


is this aspect of Madhva's thought which needs to be 
explained now. 


“What is and what is not, are experienced by all."4" This 
means that “asat? and “abhava’ (non-reality, negation or 
absence of a being! are realities, because they are objects of 
knowledge. This affirmation of Madhva is diametrically 
opposed to the Advaitic view that non-reality (asat) can never 
be the object of our consciousness i.e., of our knowledge. It 
ison this axiom, that they base their theory of error and 
consequently of the illusory nature of the world. Madhva 
contends that this basic principle of advaita is false because it 
is not in accord with our experience. He asks the Advaitin 
to analyse impartially the content of his consciousness, when ^ 
he asserts that unreality is never presented to consciousness. 
If the Advaitin is not conscious of unrenlity how can he deny 





45. Vadavali p. 125 sudrdho nirnayo yatra jfieyam tat 
sáksidaréanam na pariksanavastha syat saksisiddhe 
tvasamsayam. 

46. Ibid. p. 126 anyatha sarvatra samsayanapagamat 
sarvavyavaharalopaprasangat. 

47. VTV. no. 158, 
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i49 Every denial implies the knowledge of the object 
denied. Ifone denies unreality (asat), it means that he 
knows it. 


But is there no difference between positive and negative 
judgements ? Is there for instance, no difference between 
these two affirmations : the pot exists; and the pot is not 
here? Or more precisely, does the absence of the pot exist? 
The existence affirmed in a positive judgement is different 
from the “existence” affirmed in a negative judgement. 
“Unreality or negation exists" means ‘“‘something does not 
exist.” It is the negation of a positive reality. As he writes: 
“The negation of such or such an object is preceded by the 
knowledge of that object which assuredly exists elsewhere.’’4° 
It must, however, be noted that positive reality and negative 
reality are totally different from an unreal object, e.g., rope- 
snake (in illusion). The negations (abhavas) are in the world 
and they have a reference to a locus, whereas a ‘“‘rope-snake”’ 
is nowhere in the world and has no reference to any locus.5? 
In the treatise on “the realities" (Tattvasamkhyana) Madhva 
very clearly asserts that the dependent realities fall into two 
categories, i.e., positive and negative realities (bhava and 


48. ibid. no. [44 asatah khyatyayogad iti vadatah khyatir 
abhün na va, yadi nabhün na tat khyatinirákaranam- 
yadyabhüt tathapi. M 

49. Tadabhavasya tajjnanapürvaktvam cdnyatra tasya 
sattvad eva drstam (VTV 239). On SPI Of 
‘Negation’ in Indian philosophy Cf. J.B. Bhattacharya 
‘Negation’ On Madhva's views on this point. pp. 84-93. 
Does Madhva distinguish between ‘asat’ and ‘abhava?? 
Has he reflected deeply on the difference between 

non ens" and the absence of a determined being ? 
According to the general theory of Madhva any 
object of knowledge is a determinate object. “Asat 
is an object of knowledge and hence must be determi- 


nate. So ‘asat’ cannot be “n 2 
r on ens" as such 
absence of a determined object. punte 


2 Geer. S. La Doctrine de Madhva Part I. 
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abháva).5! In the Tattvaviveka, he says that the two groups 
of objects of knowledge are positive and negative realities. 
So, itis ciear that for Madhava *negation" which is often 
called *asat', has a certain ontological status. 


Madhva's insistence that the ‘non-existence of an object? 
is as immediately perceived as its existence is certainly 
directed against the bhatta and advaita theory that ‘‘non- 
existence" is made known to us by a means of knowledge 
specifically different from ‘pratyaksa’ viz., *anupalabdhi 
(non-apprehension). 


Epistemologically, the knowledge of non-existence, for: 
instance, the absence of the pot or the absence of pleasure, is: 
as true (yathartha) as the knowledge of the positive reality, 
provided of course the reality is really absent. 

Madhva does not accept absolute unreality or universal 
void. A judgement positing universal unreality would be a 
contradiction in terms, for absolute void is unthinkable. 
Universal void is so indeterminate that any judgement on it 
is impossible. What Madhva means is that absolute non- 
existence “has no counter entity" (pratiyogin). Without the 
acceptance of positive realities the very foundation of negative 
judgements is destroyed. This isthe reason why absolute 
void is unthinkable. 


We need not enter here into the various kinds of negative 
realities and their definitions.5? 


Error (bhrama) 

Madhva's conception of  unreality logically leads 
us to his theory of error. True knowledge is defined 
as the cognition of an object as it is; naturally 
therefore, erroneous knowledge is non-objective knowledge.. 





51. Tattvasamkhyana: bhavabhavau  dvidhe “’tarat; 
Tattvaviveka. 


svavantram paratantram ca prameyam dvividharn- 
dvividham paratantram ca bhavo *bhava itiritah 


52. Siauve, S. Op. Cit, Part I. Chapt, 3. 
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Jayairtha commenting on the Pramzyalaksaya says that “erron- 


ous knowledge has the property of attributing something 
(to an object) which it does not possess"?? Madhva himself 
in the V T V defines erroneous or illusory cognition as the 
attribution of existence to the non-existent and non-existence 
to the existent,5* But how an ‘‘unreal’’, non-existent, could 
appear as existent and areal existent as unreal, can only be 
explained by the defects of the senses or of the objects. A 
rope is mistaken for a snake because of the lack of light, of 
attention and other defects. The fact of error is revealed to 
us by the true knowledge, which corrects the false knowledge. 
The true knowledge, that the object lying before mc is only a 
piece of rope lays bare to me the falsity of my previous jud- 
gement and corrects it.55 


In his VTV, Madhva writes: “there can be no mistaking 
‘of a piece of shell for silver unless there is a real piece of shell, 
real silver and similarity between the two."59 This is a very 
important statement because it is directed against the illusi- 
‘onism of the Advaitins. As Madhva writes: “If the world is 
‘a product of illusion then it would presuppose two real 


— 58. Pri Ti. 


54, VTV. no. 149 asatah sattvapratitih sato' sattvapra- 
titir ityanatha-pratitir eva bhràntih. Error thus 
necessarily implies the taking of a position, viz., an 
affirmation or negation. Doubt (samsaya) which 
does not take any position, is not an error. All 
judgements are either affirmations (vidhi) or negations 
(nisedha) precisely because, a judgment which is 
neither one nor the other would demand a medium 
or middle between being and non being, which is 
impossible. It is ultimately the saksin which perceives 
the non-existence or absence of realities such as the 
absence of pain and pleasure. 


55. VTV. no. 138 the perception of things like a piece of 
shell as silver is determined to be an illusion only 
because it contradicts very strong perceptual evidence 
and not by mere logic, 

‘56. ibid. no. 344 na hi satyasukteh satyarajatas č 
sadréyasya cabhave bhrantir d USUS MM 





T he Basis of Madhva’s Thought 35 


worlds,"5" It is because I already know two similar realities 
that I can mistake one for the other. “Nowhere do we have 
an illusion without two similar realities," says Madhva.5® 


In this context it is of importance for us to analyse some 
ofthe deeper implications of the madhva theory of error. 
Madhva does not deny the fact of error; it forms part of our 
experience, and the Sacred texts (Sruti) which teach the subje- 
ction of the jiva to error confirm our experience. But what 
Madhva refuses to accept isthat error is the rule and truth 
the exception. The opposite is true. 


The Advaitin, taking the rare case of error (e.g., shell 
mistaken for silver) as example (udaharana), tries to conclude 
to the falsity of all our ordinary knowledge. Just as ignorance 
is at the root of our false cognitions, so too ignorance is the 
cause of our perception of the world as real. Madhva con- 
tends that such a conclusion is unwarranted. According to 
the valid rules of reasoning, inference can be based only on a 
positive middle term and example. The advaitic inference 
‘to the falsity of all our ordinary cognitions, the basis of which 
is ignorance (avidya) and the illustration of which is false 
knowledge can lead us only to error. 


In Dvaita-Vedanta, at the level of Szksin, where immediacy 
is at its highest, no error is possible. The awareness of the 
self in its self-transparence and presence to itself is absolutely 
true. The modifications of the manas, such as pain and plea- 


57. ibid. no. 343 bhrantikalpitatva ca jagatah, satyam 
jagatdvayam apeksitam. 

58. ibid. no. 348 ato na kutrapi sadréasatyavastudvayam 
vina bhramah. Dreams are also realistically explain- 
ed by Madhva. In dreams a real world subsisting in 
the mind in the form of impressions (vāsanā) is seen 
as externally existing. (VTV. no. 345). It is Visnu 
who produces at his pleasure dreams in us, with the 
help of the impressions stored in our minds. (BS Bh. 
TII. 2. 1-5). i 
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sure, are immediately present to the saksin.?? A person may 
be erroneously told of the death of a loved one. Through that 
error he really suffers. This fact of suffering can never be 
annulled,9? Even in erroneous knowledge, for ample, rope 
perceived as a snake, the facts (a) that there is a cognition, 
(b) that the knowledge produces in the knower certain effects, 
(c) that there exists a real object outside of us which is in con- 
tact with the senses cannot be denied.?? So everything in 
error is not erroneous ! For Madhva error itself is a testimony 
to truth. If we cannot attain reality as itis, the very idea 
of error becomes meaningless. 


In Dvaita-Vedanta, error is impossible at the level of 
Saksi-manar To have error there must be the intervention of 
the scnses and objects on the one hand and the uncalled for 
reaction of the manas on the other. 


Madhva's very definition of error is a direct attack on the 
the advaita ‘‘antrvacaniya khyati vada, i. e., the view that the 
reality manifested in false cognition can be termed neither 
‘sat’ nor ‘asat’. If the ‘rope-snake’ were purely unreal, how 
could it appear to our consciousness as real? If it were real, 
how could it then be annulled later ? So as we have said above 
it is neither real nor unreal, it is an indescribable, unnamable 
reality. . 


Dvaita- Vedanta rejects this view. In error, sat appears as 
asat or aset appears as Sat, because error happens only in an 


59. "VIV, no. 396 Vikestasca jfüana-ajüana sukh-duhkha 


atmabheda adi visayasya anubhavasya na mithyatvarn. 
drstam. 


AV. IIT. 4.155: iccha jtíanam sukham duhkham bhaya. 
abhaya krpadayah saksisiddha na kaścidhi tatra 
samsayavan kvacit. 

60. AV. II. 3.62 na aunebanushavad kvapi mithyanu- 
bhavatam vrajet, na hi badhah kvacid drsto duhkha- 
dyanubhavasya tu. i. S 

61. A. V. I, 4.91 Sarpabhramadav api hi jtianam asty eva 


tadréam, tad  evarthakriyakari tat sad evartha- 
karakam. 
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affirmation or negation ‘Existence is of the nature of affirma- 
tion, and non-existence, of negation. Negation of negation 


necessarily posits reality. The first apprehension is necessa- 
rily that of existence or of non-existence.” 62 


Going a step further, Madhva affirms that error does not 
affect merely a mode of the being either affirmed or denied 
but touches the whole reality. Reality is essentially and 
inseparably endowed with modes (savigesa-abheda) We cannot 
therefore, think of a mode or specific character in isolation from 
the object or support. In false cognition therefore, we posit 
or affirm a being in its totality (e. g., silver or snake) and 
deny implicitly the reality that truly exists outside of us (shell 
orrope). In every erroneous cognition therefore, non-being 
is affirmed. This non-being is absolute, i. e., we are for 
instance affirming the existence of silver, which never existed 
in that particular locus, is not existing and will never exist. 
In error one affirms as existant something which really is not, 
and implicitly denies the existent.?3 Madhva asks his oppon- 
ents to analyse their consciousness and see whether his views 
are not in accordance with their experience. 


Speciality (visesa) 

The category of “speciality”? along with the category of 
“difference” (bheda) is of great importance in Dvaita- 
Vedanta. So let us briefly explain these two categories, 
before we sketch Madhva's refutation of the advaitic theory of. 
the three levels of reality (sattatraividhyam). 


In ordinary usage visesa stands for particularity as opposed 
to generality (samanya). But the Dvaitins use this term in a 
special sense. For them, visesa is not that reality which expla- 


oa 62. A.V. TII. 3.145 Bhavatvam vidhirüpatvam nisedha- 
tvam abhavata nisedhasya nisedho’pi bhava eva balad 
bhavet, prathamapratipattis tu bhavabhavaniyamika. 
63. A. V.I. 1.28 On how Madhva’s theory of error 


differs from other theories. Gf. Siauve S. La Doctrine 
de Madhva p. 89 ff. 
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ins the individuality of particular existents. In fact the 
category of “bheda’ (difference) accounts for individuality and 
vifesa accounts for the inner unity of individual beings. 


Most systems of Indian thought accept the view that subs- 
tantial reality is endowed with attributes. They do admit the 
reality of the relationship between parts and whole, action 
and agent. According to the Dvaitins one of the essential 
marks of knowledge is, that it is qualified. Knowledge always 
grasps a determinate qualified object. No source of knowledge 
has ever manifested to our consciousness an object without 
attributes, We know the various realities as white, black, 
intelligent, dependent, moving, acting and so on. 


But one great difficulty needs to be solved by these schools : 
How to explain the relationship between the qualified and the 
quality (gunin and guna) ? the whole and the parts (avayavin. 
and avayava) ? the agent and the action (kriyavat and kriya)? 
The Nyaya-vaisesika schools admit the reality of these related 
terms and their real distinction. They relate the two relata 
by means of a third reality termed inherence (samavaya). 
But how then is the reality **inkerenc?? related to the two 
relata ? By means of another *inherence" ? This will lead to 
infinite regress (anavastha) The Nyaya-Vaisesikas insist 
that samavaya is an essential, inhering reality. How then can 


we distinguish between an accidental relationship and an 
essential one ? 


The first objection that the reality ofinherence leads to 
infinite regress is countered by the logicians affirming that 
inherence is ‘self-effective’ (svanirvahaka), In other words 
inherence relates the two relata and it itself is self-related i 


the two terms. Hence it does n 

: ot call for another i 
relate it to the relata. Eu 
To the second objection, 


apart from the admissi 
4 : ad 
“conjunction’ uon 9 


* (sam i 
UPS (sa nyoga) „as an explanation of accidental 
spatial union of two realities, no satisfying answer is offered - 
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If samavaya is accepted to be “self-effective”, why do we 
not accept that substantial reality itselfis ‘‘self-effective” ? 
This means that the substrate of qualilies, of actions and the 
whole have the power or force within themselves to link 
substance with qualities, agent with action, whole with parts. 


The Dvaitins do accept an inner diversity in each individual 
existent. Our consciousness testifies to the difference between: 
substance and attribute, agent and action, whole and parts. 
Yet it is equally true that no source of knowledg offers us the- 
knowledge of the substratum separately from that of the 
attributes or of the agent separately from that of action. 
Colour is perceived as an integral part of cloth. The move- 
ment of the cloth in the air is not perceived as separate from 
the cloth itself. So on the one side we perceive that the relata 
are not identical. While on the other side we do perceive 
that one term is never seen as separate from the other. 


In order to escape the difficulties posed by these incontro- 
vertible facts, can we resort to the view of bheda-abheda 
(difference in non-difference) ? Isit possible to affirm that 
the relationship between the two relata is one of bheda-abheda ? 
The bheda-abheda theory is the result of the combination of 
two contradictory concepts. How can two realities be 
different and non-different at the same time? How can one 
even conceive a reality which is at once different and non- 
different from the relata? In N.S.1.2.25 Jayatirtha offers 
an elaborate criticism of bhed-abhedavada. If the ‘bheda 
abheda’ reality that relates the relata is accepted as real, 
then we need another’ such reality tolink the first to the 
relata. That of course leads to infinite regress. If on the 
other hand the bheda-abheda reality is identical with the 
relata, then why accept such a reality ? 


It isin this connection Madhva introduces his specific 
theory of Visesa. The A V has this important verse : Specia- 
lity (visesa) is that potency or factor:(sakti) which enables 
the one, undivided being to be described by different terms 


40 | Visnu The Ever Free 


which are not synonymous among themselves. Such a factor 
called speciality exists in all things.^^ Letus explain this 
point by means of an example. When I say,the soul is 
intelligent, and the soul is endowed with being, I mean that 
the soul has the two attributes of intelligence and' being. The 
one and the same being is said to be at once intelligent and 
being. Intelligence and existence are ‘not synonymous and 
yet they do not introduce any inner division into the one 
reality, the soul, ‘Though there is no difference, i. e., inner 


division, in the reality, the language of difference is made 


possible by virtue of specialities."95 The attributes are not 


completely distinct (rom the substance; such a view will lead 


us to infinite regress. Nor are they completely identical with 
the substance, for sucha view will make the substance-attri- 
bute relationship meaningless. This is the reason why the 
A V says that speciality is the very substance which exists 
with innumerable attributes and is the cause of various 
predications. As Madhva putsit. “It is the substantive 
essence and also lends itself to being spoken ofas ifit were 
different from it."59 The specialities are nothing but the 


64. AV. I. 1. 109-110 bhedahine tvaparyayaéabdantara- 


niyamakah viseso nama kathitah so'sti vastusvasesatah. 
There are numberless attributes in each object, for 
each object can be viewed from numberless angles. 
On this whole problem of**Visesa." Cf. Vadavali, 
pp. 134-135. On p. 134 Jayatirtha writes: viseso 
nama  padarthaiaktirabhisicyatam. Raghavendra’s 
comments on Vadavali: padarthasaktir iti na vasta- 
vantaram. In A. V. II. 3.68 Madhva writes; “‘all 
the visesas are assuredly objects of Saksi perception 
and it is only in recognising them, all activity is 
done." What Madhva means is that visesas are 
immediately grasped by the saksin. But visesas are 
not cognized in their isolation, but by the same act 
grasping the “‘specified individual objects,” 
65. VTV. no. 457 bhedabhave’p} i āraś 
sarvata iti Cf, also VTV. "toi See shi 


66. AV. dravyam eva tato’nantavisesatmataya sthitah 


nanavyavahrter hetür anantatvam vié 
* e v i 
cit. by Sharma op. cit, p. 50 Cf, also VIV. no. 451, 
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inner forces (gaktayah) of an entity. This means that the 
function of the Visesas is to produce *'unity-in-difference." 
Each being in Madhvism is an inner unity, but not an 
amorphous unity. It is a unity in difference. The vifesas in 
Madhva’s system go beyond what we usually call specification 
They have their function wherever substantial unity is called 
for, e. g., between the whole and the parts, between the 
possessor of power and the attribute of power, between the 
essential nature and the parts, between the qualified and the 
qualities, between the agent andthe action. In all these 
cases the factor called visesa safeguards the “unity-in-diffe- 
rence” of each reality,9* 


Madhva admits eternal and non-eternal visesas. The 
eternal substances have eternal specialities and the non- 





458. The viiesa functions with regard to itself as it 
does with reference to the restof the features of the 
substance." The qualified object and the quality 
form one indissoluble relation. The attribute and 
the substance are not related by means of another 
attribute, which would lead us only to infinite 
regress. The relations of things are supported by 
visesas; and the visesa supports itself. 

67. Cf. Sharma op. cit. pp. 45-57 and pp. 67-68 
The Nyaya-Vaisesika schools begin their reflection on 
the relation between whole and parts, attribute and 
that which has attributes, action and agent, class and 
individual, specification and eternal substances with 
the presupposition that they are not only distinct, 
but separate. Even the relation *samavaya" is 
considered to be absolutely separate from the two 
related terms. Such a position leads them into so 
many insoluble difficulties. The Advaitins on the 
contrary deny the reality of specifications, attributes, 
actions, etc. For them reality is ultimately unquali- 
fied inactive, one. Madhva starts his refutation of 
the substanceeattribute, action-agent relations from 
the experience of the unity of individual beings. For 
Madhva vifesa is a true relation, though it does not 
create an identity between two separate terms. Bet- 
ween the ‘dharma and dharmin; there is no separation 
(abheda); the unity of being is endowed with 
specifications. 
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eternal substances have non-enternal specialities. The eternal 
vifesas like their substances are never produced whereas the 
non-etemal vifesas arise and disappear. 


Difference (bheda) 


From Madhva’s theory of visesas it follows that each sub- 
stance with its inner unity-in-difference is different from other: 
substances. Each substance is undivided in itself and divided 
fromallthe others. Difference is a primary datum of our 
consciousness and it is principally experienced in the subject- 
object distinction of cognition. ‘Generally each substantial 
nature is seen as different from all the others,’’8 


The Advaitins’ objections to the very category of 'dilfe- 
rence’ (bheda) are not easy to answer. For example, how is 
difference apprehended ? As attributive ? i. e., do we know 
difference as an attribute of the substance (a quality-qualified 
relation) ? This is impossible because a quality-qualified 
relationship already presupposes difference (i. e., the diffe- 
rence between the substance and its attributes). Again, it 
cannot be said that difference is known by the knowledge of 
the two entities which differ. The cognition of these two 
entities in their mutual exclusiveness presupposes the 
cognition of their mutual difference. In both these cases the 
fallacy of mutual dependence is inevitable, 6° 


Such difflculties have forced the Advaitins, for example, to: 
deny the reality of the category of difference and to Pea it 
to the sphere of illusion. For them, reality is an aon 
tiated whole. Difference is merely verbal. 


For Madhva difference is real. Difference is not an element 
which is added to an entity from outside, but the yer substan- 
tive nature of the entities. We saw that the vifesas in VENE 
thought stand forthe very essentia] nature of a being inas 

68. VTV. no. 127. : 


69. ibid. no. 119 F o 
pp. 134-136. or further explanations, VTV. Ti 
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much it possesses various inner forces which make real predi- 
cations possible without in any way destroying the inner unity 
of being. Now, difference, too, is the essential nature of each 
entity or rather the whole entity in its relation of opposition 
to another entity. Madhva writes : “Just because difference 
implies the entity and the counter-entity(the two beings which 
are different from each other) the difference does not cease to 
be the essential nature of one entity just as much as its unity is 
Unity is the very essential nature of an entity in as much it is 
one with itself,""? Unity is being in its relation of identity 
with itself; and difference is being in its relation of opposition 
to another. These are but two aspects of a being. This is the 
reason why we apprehend difference in the apprehension of 
the essential nature of a being. 


Madhva, as usual, pushes his insistence on the *individua- 
lity” and ‘‘difference” of beings to its ultimate consequence 
when he says: ‘Generally only after the cognition of the 
difference of a pot from all else, i. e., of the uniqueness of the 
pot, do we cognise its *potness?"? This is an ontological and 
epistemlogical insistence on the particularity of being against 
its universality. It means that in Madhva thisness of an entity 
has primacy over “being” or“‘existence” which it has in com- 
mon with others. 


Madhva admits five fundamental differences between the 
different beings (paficabheda). They are 1) the difference bet- 
ween God and the souls, 2) God and matter, 3) the difference 
between souls and matter, 4) between souls among them- 
selves and finally 5) between different material beings. These 
differences are eternal, real and irreducible. Madhva thinks 





70. ibid. no. 120 na ca dharmipratiyogyapeksaya bheda- 
syasvarüpatvam, aikyavat svarüpasyaiva tathatvat. 
ibid. no. 122 bhedas tu svarüpadaréana eva siddhah 
ibid. no. 123 asya bheda iti tu padarthasya svarupam. 
itivat Cf. also VTV. Ti. pp. 134-138 

71. ibid. no. 129 samanyatah sarvavailaksanye jüata eva. 
ghatatvadijianam. ` 
also no. 130. 
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that the universe is known as prapala because it consists o 
(these) great, five kinds of differences." ? 


‘Madhva’s Rejection of the Advaitic Levels of Truth and 


Reality.” 


It must already be clear from the above exposition of his 
concepts of truth and reality that Madhva cannot accept the 
monist view of the levels of reality and truth. Madhva is 
convinced that only reality and and non-reality are known by 
us. There is no proof whatever to show that something differ. 
ent from both exists, 74 The monist view is contrary to 
experience.75 In the NS. Jayatirtha says, “‘it is not true that 
being is oftwo sorts, primary and secondary; that which has 
the property of absolute non-contradiction is said to be reality 
in the primary sense; that, however, of which reality consists 
only in appearance is known as reality in the secondary 





72. ibid. no. 325 prakrstah patücavidho bhedah prapaficah 


73. On the monist doctrine of the levels of reality; Gf. 
Cammann, op. cit. pp. 46-47, 


Das Sein der allerhoechsten Realitaet (paramartha- 
sattva) kommt allein dem Brahman zu. Das Sein 
des Erfolgreich Wirkenkoennens (arthakriyasamartha- 
sattva) dessen Bestimmung die Maya ist (màyo- 
padhika) kommt dem Waltraum und den anderen 
Elementen zu, die die naturgesetzlich bedingte Welt 
darstellen. Das Sein, dessen Bestimmung das Nicht- 
wissen ist (avidyopadhikasattva), ist dem Scheinsilber 
etc. eigentuemlich. Bemerkenswert ist die Tatsache, 
dassich bei den Bezeichnungen fuer die drei Seinsstue- 
fen die spaetere Termini “vyavaharika-sattva” fuer das 
Sein der empirischen Dinge und “pratibhasika-sattva? 
fuer das Sein des Scheinsilbers und anderer Scheinob- 
jekte des taeglichen Lebens noch nicht finden. Dies 
weist darauf hin, das die Lehre von den drei Seins- 
stufen eine Schoepfung Prakasatmans ist.” 


74. VTV. no. 156 na ca sadasadvailaksanyam namiasti’ 
tyatra kincin manam 


75. ibid, nos. 157, 158, 159. 
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sense."?9 Further the Advaitins admit quite frankly that all 
our different sources of knowledge including the sacred texts 
belong to the order of secondary reality, i. e., to the order of 
appearance or illusion. The main objection of the Dvaitins 
to the Monists is, how then, can one prove something real by 
means of a source of knowledge which is itself unreal? One 
can definitively prove the unreality of the rope-snake because 
of the right knowledge of the rope. But no such possibility is 
open to the Advaitin. Through none of the sources of kno- 
wledge accepted by him; can he reach true knowledge, 
because all of them pertain to the order of unreality. The 
Advaitin can never get out of his illusion and really prove 
that the world is illusory. 


In the Tatiodyota, Madhva attacks the monists from ano- 
therangle. What do the monists mean by the expression 
“different from reality and uureality ?" If they mean that 
the reality of the world is different from unreality, it means 
that the world is real. This is the dvaita position, too. When 
the monists assert that the world is different from reality, do 
they intend to say that the world is not the totality of reality? 
This also is true. In the NS. Jayatlrtha analyses the various 
meanings of *sadasadvilaksaga" and refutes all of them." 
Philosophically, the final argument or the fundamental prin- 
ciple on which all dvaita argumets are based, is that there is 
no middle term between being and non-being. 


Madhva’s Classification of Reality."* 


Though reality and unreality, truth and error stand ‘in 
indiviso, it does not mean that various realities cannot be 





76. NS. nanu ca dvividham san mukhyam amukhyam ca 
tatra yasya sarvaprakarena badhitatvam  nasti tam 
mukhyam sat paramarthikam iti ca gayate, yasya tu 
satpratitir eva sattà tad amukhyam sat. 

77. Cf, S. Siauve, op. cit. pp. 61-62. 

Cf. also Chap. II, “V. and the Reality of the 
Universe". 
78. Tattvasamkhyana, and Tattvaviveka. 
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classified into groups. Madhva in fact dedicates his whole 
treatise Tattva Samkhyana” to the classification of realities. 
First of all, the totality of beings falls into two radically 
different groups, viz., non-independent and independent 
realities. Independent reality is Visnu alone, because he 
alone is independent of other beings as regards his essential 
nature, knowledge and activity. All other beings are non- 
independent as regards the above three aspects of their 
reality. The dependent beings may be either endowed with 
«consciousness or devoid of consciousness. The non-conscious 
beings may belong to the group of positive reality or to the 
group Of negative reality. Though the madhva classification 
of beings is by no means exhausted by the categories men- 
tioned above, still these show us clearly that the basis of the 
classification is the presence or absence of certain attributes 
in the beings classified. From other angles, too, realities 
can be divided in other ways, e.g., into substance (dravya), 
attribute, action, whole, parts and so on. Since these divisions 
and controversies over their legitimacy are not of any impor- 
tance to our theme, we shall not discuss them here. 

With these preliminary remarks on Madhva's epistemology 
and ontolegy, we can take up thereal theme of this work, 
namely the concept of God in Madhva. The ideas briefly 


` explained above form the basis of his though t, and all through 


the exposition of our theme, we shall b» constantly referring 
to them. - 


CHAPTER II 


MAN’S KNOWLEDGE OF THE 
SUPREME BEING 


I 
The Knowability of God 


The Problem 


In the Hindu tradition the problem of the existence of the 
Supreme Being was never posited in the radical way in which 
we posit it today. The problems which Madhva had to face 
at his time came from other sources. In fact, in the writings 
of Madhva, we never come across the question : Is there an 
Absolute Being? The Indians of Madhva's time took the 
existence of God for granted on the basis of the ‘sacred tradi- 


tion’ handed down to them. 


But the question as to how the Absolute Being is known, 
that is, whether it is known through reasoning, as the Naiya- 
yikas maintained, or through ‘revelation’ alone as the Vedan- 
tins asserted, was hotly debated in Madhva’s time. Hence, 
as regards the knowability of God, the first question, which 
Madhva has to answer is : through which means of knowledge 
is the Supreme Being known ? 


According to the madhva understanding of Advaita, the 
Monists taught that Brahman was known only in an indirect 
way even through vedic testimony. In their view the infinite 
and unspeakable Brahman can never be directly expressed by 
words. This monist view makes Madhva look closer into the 
problem of the knowability of reality in general and of God 
in particular. 


For Madhva, the problem of God was tied up with the 


question, whether Visnu or Siva was the Absolute Being. The 
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. Vaisnavas affirmed that Visnu was the producer, sustainer 


and destroyer of the world; that Visnu alone was the absolute 
and all-perfect being; that he was the liberator of the good 
and the punisher of the wicked. 


The Saivites, on the other hand, claimed that Siva was 
the supreme being and that Visnu was subordinate to him. In 
this sectarian controversy, Madhva as a true Vaisnava had to 
defend and establish the absoluteness of Visnu. The absolute 
Being, the Brahman, spoken of by the sacred texts is none 
other than Visnu. This is what Madhva had to establish. 
The only way for him to achieve this objective was the exege- 
sis of the sacred texts. ae 


Once Madhva succeeded in showing that the Brahman 
taught by the Upanisads is the same as the Visnu of Vaisna- 
vism, he still. had to face other problems centering on the 
Absolute. The Advaitins for example, spoke of an Absolute 
without attributes and an Absolute endowed with attributes 
Some of them maintained that the attributless Brahman when 
associated with ignorance (maya) gave rise to Zgvara or the 
Brahman with attributes. Do the sacred texts teach this ad- 
vaita doctrine of ‘saguya and nirguna Brahman? Once again, 
we observe that the problem of God is posited in the context 
of scholaslic controversy. These, than, are the problems 
which we have to discuss in this second chapter. 


The Problem of the Knowability of the Absolute Being 


Visgu is Knowable 


(1) “I always worship Narayana who transcends Laksmi 
and the individual souls and who is known through the ‘rans 
scriptures’. *Visnu can only be known through the sacred 
texts and by the devotees alone.” The very sacred texts tell 


l. VIV. no. 1 Of. also B. S. Bh. I. 1.1 Narayanam 
gunais sarvairudirnam dosavarjitam, jüeyam gam- 
yam. > K 

2- ibid. no. 3 kevalāgamavijňeyo 


2 y bhaktair eva na 
canyatha. 
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us that ‘he who has not studied the Vedas cannot understand 
the ‘Great One'3 says Madhva. In his opinion, the sacred 
texts themselves teach us that Visnu is knowable, though he 
is known only through the Vedas.* 


(2) From the madhva definition of reality and knowledge, 
which we have explained in the previous chapter, it is clear 
that in the system of Madhva, every reality is knowable. 
Reality is that which can become the object of knowledge. Tf 
any one should assert that Visnu is unknowable, it can only 
mean that he is not a reality. 


(3) The Sacred texts and the very first ‘sitra’ of the 
Brahma Sütras prescribe that those who are desirous of liber- 
ation should inquire into Brahman.5 This injunction presup- 
poses or rather takes for granted that Brahman, the object of 
our inquiry is knowable. If Brahman were unknowable, such 
an injunction would be meaningless. 


(4) Again, the sacred tradition as a whole teaches us that 
the Absolute Being is the giver of liberation, the final and 
supreme end of man. If Brahman were unknowable and 
unknown, then how could we expect our final end from him? 

Brahman, therefore, is not unknowable, says Madhva. 


But such a vie:y seems to conflict with the sacred texts 
which declare that Brahman is the highest bliss from which 
both words and the mind recoil powerless. ‘Brahman is not 
sound, has not sound for its property; it is not known by 
sound, by touch or by taste.’ Brahman is said to be ‘the 
unmanifest, the unspeakable etc.'^ If we take those state- 
ments as they stand how can we say that Brahman is. 
knowable ? 





3. Tait Br. III. 12.9. Madhva quotes various texts to- 
prove his point. Cf. VTV. no. 4; B. S. Bh. I. 1.3. 


4. BSBH. I. 1.3; AV I. 1.112 ff. 


5. AV. 1.11 sa eva sarvavedartho jijüiasyo'yam vidhiyate 
jüàni! priyatamo'to me tam vidvam eva camrtah. Cf. 
also B.S.Bh. I. 1.1. 


6. Kath Up. III. 15. 
4 
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As far as Madhva is concerned, the texts which describe 
Brahman as indescribable and unspeakable, intend to teach us 
that Brahman can never be fully known, Though the Absolute 
Being is knowable, still he is not fully comprehensible. “The 
wise see the golden mount Meru, yet they do not see it fully. 
So also Brahman cannot be described, reasoned out and known 
fully?" This impossibility to comprehend Visnu fully is 
the reason why he is said to be beyond words and knowledge. 


In the system of Madhva therefore, Visnu, is an object of 
knowledge though we can never fully and exhaustively know 
him. Madhva, therefore, rejects the agnostic position. 
Agnosticism is untenable both philosophically, that is, from 
the point of view of the nature of reality and knowledge, and 


theologically, that is, from the angle of Vedic testimony and 
the final end of man. 


Visnu is not known by means of Sense Perception 


Sense perception, as already noted in the first chapter 
arises out of the contact of the senses with the object. Such 
a ‘sense-object’ contact is limited to the sphere of the sensible. 
Even the saksin can intuit only itself, its characteristics and 
the modifications of mind, space, time etc. The Absolute 
Being, which stands beyond the sphere of the sensible and 
outside the domain of the individual self, cannot be reached 
by sense-perception. Madhva writes : ‘‘Visnu cannot be 
reached by sense perception.”® Both Trivikrama and Jaya- 
tirtha say that sense perception unaided by revelation cannot 
attain Visnu.? The final, immediate vision of Visnu which 
a liberated soul possesses cannot be termed simply sense 
perception, for it arises because the unmanifest and subtle 
Visnu by his favour manifests himself to the devout soul. 





7. B. S. Bh. ; I. 1.5  avácyatvadikam — tvaprasiddhatvat 
.pasyanto' pina jananti mero rüpam vipaécita apra- 
siddher avacyam tad vācyam sarvagamoktitah .... 
8. VTV. no. 3 na aksajena na kenacit.... 
VTV Ti-p. 2 agamanapeksasya pratyaksader Naraya- 
nasya sadosatvadau pravrttyanupapatteh .... 


Bram 
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Reasoning and our Knowledge of Visnu 


(a) In the VTV., quoting the Brahmanda Purana Madhva 
says : *Visnu cannot be apprehended by mere reasoning"? 
Jayatirtha says that the words ‘mere’ (kezala) is added in order 
to show that reasoning unaided by the sacred texts cannot 
reach Visnu.'' In hislast and most important work, the 
Anuvyakhyana, Madhva writes : ‘Reasoning cannot in any way 
make known the Lord of the world.’ t? Jayatirtha comment: 
“we can through reasoning neither prove the existence of a 
first cause, nor can we indicate that this first cause is 
God.?!3 The sacred texts declare, says Madhva, that the one 
who ignores the Vedas, does not know Visnu, nor can one 
reach Visnu by reasoning. 


Visnu's existence cannot be proved by inference because the 
opposite also can be proved by inference,!* As we shall see 
a little later, Madhva is polemizing here against the logicians 
who asserted that God's existence could be proved by 
inference. 


From these texts, it is clear that Madava held the view 
that we come to kaow the Supreme? R-ing through Vedic 
testimony, 


(b) In the writings of Madhva, however, we find another 
set of statements which gives us the impression that according 
tohim reason can reach God. In the B. S. Bh, Madhva 
quotes a long passage from Moksadharma : ‘the seed, the 
pulse, the seed of the banyan tree, butter, the process of 





10. VTV. no. 2 na ca kevalatarkeaa ab 

11. VTV. Ti. p. 2 tatrakevalo vedadyanukilyarahitah 

12, AV.I. 1.116 tarko jüapayitum  éakto nesitaram 
kathamcana. 

13. N.S. isitaram jagatkartaram kathamcana saminyato 
visesatas’ ca 

14. Kath up. II. 9 


VTV. no. 62 na canumanat tat siddhir viparyaye 1ā- 
numatum éakyatvat. 
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manuring, reminiscence of a previous life, the loadstone, the 
the lenses, the draught of water, dissolution ofthe body into 
its elements after death—are sure means (of concluding to the 
existence of spiritual beings) and thus the materialistic posi. 


tion is refuted."! 5 


If we look into the text in its proper context and into the 
commentaries of Trivikrama and Jayatirtha we find that 
Madhva is here trying above all to refute the materialist con- 
tention that we have only sense knowledge.'9 For example 
the principle of causality, the imperceptible growth of a tree 
from a watered seed etc., which are in no way the immediate 
data of sense experience, call for other means of knowledge. 
All know, for example, that we derive benefits from propitia- 
ting the gods. This fact, however, is known only from the 
Vedas. So, as hinted above, Madhva's primary purpose in 
quoting the above text is to establish that ‘reasoning’ and 
‘vedic testimony? must be accepted as valid means of knowle- 
dege to account for the various known and accepted data. 
However neither Madhva nor his commentators take up the 
idea of causality, and argue to the existence of God. 


As a matter of fact in the commentary on the same Siitra, 
Madhva explicitly says that no inference unaided by sruti can 
make Visnu known to us.'! * If we take the madhva refutation 
of the Sarhkhya and Carvaka views on the production of the 
world, we find that Madhva uses both the principle of causality 
and the principle of order in the world to show that uninteli- 
gent matter could not have been the cause of the world.!8 
Again, Madhva's statement that dependent and limited souls 


15. B.S. Bh. I. 1.3. Citation from Mbh. XII. 220.30-31. 
16. Tat. Di. pp. 34-35 


17. B. S. Bh. I. 1.3 na cánumanasya niyatapramanyam 
érutisahayarahitam anumanam na kutracit niscayat 
sadhayet artham. Tat. Di. p. 33 srutisabayyarahitam 
anumaánam  pratyaksam ca éraute’rthe na kvapi 
pramanam 


18. Cf. Chapter II, Part I. 
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could not have been the cause of the world, is based on the 
implicit idea that a contingent being can never be the first 
cause.! ? 


Because of these statements, Von Glasenapp thought that 
according to Madhva, ‘the existence of God could be proved 
by means of reason, though his nature could be grasped only 
with the help of the Vedas.'?9 But the truth of the matter 
seems to be that Madhva has never made such a distinction 
between the existence of Visnu and his nature. No one can 
deny that in Madhva there are elements of proofs for the exi- 
stence of God. But he has never developed them, nor has he 
said that they have any validity when they are not aided by 
'éruti'. Jayatirtha’s words that Visnu, although known in a 
general way through sense perception and reasoning, is yet 
known well only through the sacred texts, are not at all 
clear.?! For he writes a little later 'Visnu, who is absolutely 
different from matter, from the souls and from Laksmi is 
known as distinct from all (visistataya) only through the 
sacred texts.'?? This means that God or the Absolute Being 
as Absolute can be known from the Veda alone. 


The dvaita attitude to reasoning and ‘revelation’ and the 
relationship of these two sources of knowledge as regards our 





19. ibid. 
20. Gottes Dasein ist beweisbar....Das Dasein .Gottes ist 


jedoch nicht nur etwas, das wahrscheinlich, weil 
unwiderlegbar ist, sondern etwas, das durch die 


Vernunft gefordert wird. (Von Glasenapp, Madhva's 
Philosophic des Visnu-Glaubens. p. 27.) Über das 


Wesen Gottes und die Eigenschaften kann man 
weder durch sinnliche Wahrnehmung noch auch 


durch Schlussfolgerung zu wahren Erkenntnissen 
kommen. (ibid. p. 28) 


21. VTV Ti. p.2 agamair visistataya vilaksanataya ca 
jüeyam-pratyaksanumanabhyam anythapi jüayate. 
22. ibid. p. 2 
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knowledge of God, may be seen from the analysis of the notion 
of Kzrya, i. e., the thing to be done.?? 

It may be briefly remarked here that the Dvaitins analyse 
tke notion of karya in order to refute the Mimamsa uuderstan- 
ding of karya.  Jayatirtha says that ‘karya’ can mean either 
that which is desired (the end or object of our desire), or the 
means or the action to reach the desired end.?* Jayatirtha 
continues : “at first there is assuredly the knowledge of the 
possibility of attaining a good; then there is the act of willing; 
afterwards the effort." All these different stages occur in 
a person with regard to an end or a good to be attained and 
which is known as good and attainable and is willed and stri- 
ven after by the subject, i. e., the person,?? Jayatirtha conti- 
nues his analysis: *'nevertheless one does not in any part of 
the world come across an object which can claim for itself the 
whole of human activity, that is, the totality of willing and 
striving. That which is ‘Supreme’ (preyah) is loved supre- 
mely.??9 That which is excellent is that which is uncondi- 
tioned. So the only end or good which can claim for itself and 
awaken in us the totality of our willing and love, is the 
Supreme Good. 


"This analysis of the inner structure of human activity leads 
Jayatirtha to postulate the existence of God; at least the possi- 





23. *According to Mimamsa, the purpose of the entire 
Veda is to lay down injunctions.. The Veda need not, 
and does not, say anything about existing things, 
because such things can be perceived. Further the 
Veda, which is meant to show wherein, the end of 
man lies, and how to achieve it, should only inform 
us about what we should do, and what we should 
not". (K. S. Murthy Revel and Reason in Advaita 
Vedanta. pp. 214-5). The madhva analysis of '*karya" 
is intended to refute this doctrine of Pirva-Mimamsa, 
though it has some reference to Gad’s existence. 


24. NS dvividham khalu karyam istam istasadhanam ca 
25. NS cited by S. Siauve. op. cit. p. 79. 


26. ibid. preyo ‘tisayena priyam[atisayas ca nirupadhik- 
atvam. 


RMI ea tet Re 
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bility of the existence of the Supreme Good (istam). But 
Jayatirtha adds ‘if the Vedas had not told us that the Supreme 
Good exists, it would remain a mere possibility. But since the 
Vedas tell us of It’s existence, it is not a pure hypothesis.?* 


Madhva’s Refutation of the Proofs for the Existence of 
God. ` 

“As mentioned above there are a certain number of inci- 
pient reasonings in Madhva’s writings that can lead one to 
the knowledge of the Supreme Being. Still] Madhva following 
the classical vedantic, tradition holds the view that indepen- 
dent reasoning can never reach the certain cognition of the 
Absolute. We have now to analyse the dvaita refutation of 
the Nyaya contention that Isvara can be known by means of 
inference.?* 


*«God's existence cannot be proved by inference because the 
opposite also can be proved by inference. Ifit is argued that 
the world must have had a cause, because it is an effect like 
a Jar, produced by a potter, it may be countered by a contra- 
dictory inference that the world could not have been produ- 
ced by a creator because the world as a whole is not an effect 
as we conceive it, as the self (soul) is not ‘created’ by a cause 
like a potter. Ifit is objected that the counter inference is 
vitiated by the fact that it applies onlv to entities that are 
not effects like the self and not to the world as a whole, it can 
be answered with equal force that the first inference is 
vitiated by the fault that it applies only to products like a jar 





27. ibid. na kevalam sambhavana, érutis catrasti. On 
this whole point. vide : S. Siauve. op. cit. pp. 79-80. 

28. Among the Hindu thinkers, the Naiyayikas above all 
worked out a number of proofs for the existence of 
God. For a summary of the Nyaya proofs. vide : 
K..S. Murthy. Op. Cit. p. 196 ff. Also Cf: H. Jacobi. 
Die Entw. der Gottesidee bei den Indern. p. 49 ff. 
Madhva has not systematically refuted the various. 
proofs proposed by the Naiyayikas. 
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manufactured by embodied beings and not to the world asa 
whole.*'29 

In his A. V., Madhva writes “an independent inference, 
that is, an inference not aided by éruti, cannot prove the exist- 
ence of God, because using the same method and with the 
same necessity one can show that being (cause) in. question 
isonly human and not God. Reasoning is not capable of 
reaching the Lord of the universe.??3° Again: “Reasoning 
is not in any way capable of making known the Lord” 
(Starko jüapayitum sakto nesitaram kathaücana" ky Walle 
1.116) Commenting on this passage Jayatirtha remarks 





29. VTV. nos. 62 ff. canumanat tatsidhir viparyaye- 
napyanumatum éakyatvatvat; vimatam sakarirkam 
karyatvad ghatavad ityukte-vimatam vikartrkam, 
asmat sammatakartrrahitatvad atmavad ityanuman- 
avirodhat akaryatvam upadhir ityukete &arirajany- 
atvam itaratrapi-upadhir. In Yamuna’s *Agamapr- 
amanya" (no.25) we find a similar argument. 
Against the Mimamsakas who hold that the world 
originates and is destroyed through the karma of souls, 
Yamuna argues that it is impossible to prove the 
origination and destruction of the world. The origin 
and destruction of a pot for example are evident to us. 


But such is not the case with the world’s origin and 
destruction. 


30. AV. 1. 113-4 apramanyanuma ca Syan na prthak 
canumesvare pumstvahetubaladeva pürvoktenaiva 
vartmana. “Le contre syllogisme ^ enonce par 
Jayatirtha sous cette forme “Siva n'est pas cause du 
monde parce quil est un etre humain comme 
Devadatta" signifie que le raisonnement qui voudrait 
prouver Dieua partir de |? existence du monde ne 
prouverait pasla nature divine de |? universe; il ne 
depasserait pas la notion d’un “artisan”, semblable a 
tout artisan humain. (S. Siauve, Les Noms Vediques 
de Visnu, p. 19j 

"Agamapramanya" No. 28 contains a similar 
argument. We do not intend in any way to say that 
Madhva has borrowed his arguments from Yamuna 
or from any one else. Bur we do feel that many of 
these and other tenets form the common patrimony of 
many Indian schools. 
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in his N. S.: “The Lord here stands for the cause of the 
world. The existence of such a Lord cannot in any way be 
proved by reasoning.” 


What the Dvaitins mean by these statements is, that any 
reasoning which has its point of departure in the existence of 
the world, can reach only ‘an artisan’ of the world similar 
to a human artisan. We can never prove that the cause of the 
world arrived at is God. 

Madhva writes further: ‘An inference which pretends to 
make known the Supreme Lord is an inference surpassing its 
limits (atiprasanga). Such an inference would be like the 
statement ‘the horse has horns, or the sky has flowers, or the 
barren woman has children because these are realities?! As 
Jayatirtha comments : ‘these reasonings suffer from the defect 
of ‘atiprasanga’ (surpassing its limits), that is, the reason 
adduced (hetu) is heterogeneous to the conclusion.'?? 

In these quotations, we have the substance of Madhva’s 
objections against the Nyaya proofs for the existence of God. 
The arguments of Madhva do not need much explanation, 
because they are clear. If we take the ‘principle of causality 
and the argument for the existence of God from the ‘product- 
character’ of the world, we find that Madhva implicitly limits 
the cause-effect relation to the empirical, verifiable sphere. 
For him the effects are pots, cloth etc., which are produced 
by embodied beings and which are immediately experienced 
by us as effects. The world as a whole, however, is never 
experienced by us as a product. This idea of cause and effect 


31. AV. I. I. 11-119. 


32. NS. igvaranumanasya pramanatayàm etesam api 
pramanyam syad iti éesah. Similar refutations of the 
proofs for the existence of God are to be found in the 
works of Ramanuj. (Sri Bhasya I. 1. 3) The Mimam- 
sakas too refute the arguments for the existences of 
God. “Only embodied beings can produce some- 
thing. Since God has no body, he cannot create the 
world”, There is no possibility of proving that God is 
the creator of the world". (Vide. J. Sinha. A Hist. 

* of Ind. Phil. Vol. p. 854 ff.). 
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derived from sense experience and cause-effect relationship 
although, not directly perceived but inferred from vhe 
experience of invariable connection between a given type of 
cause and an effect, cannot be applied to supra-sensible reali- 
ties. The world as a whole and its relation to a Supreme 
Cause do not pertain to the sphere of the sensible. In the 
domain of the supersensible, inference has no validity unless 
it is based on &ruti. 


Madhva would surely admit that every effect has a cause. 
What he denies is that the whole can be apodictically proved 
to be an effect. Moreover, the only causes we know of are em- 
bodied beings. These are usually human or secondary causes. 


From these few remarks, it is clear that Madhva does not 
consider the principle of causality known through perception 
within the frame-work of a philosophy of being (as the existe- 
ntial dependence of a contingent being on the Supreme Being) 
but within the limited sphere of the particular idea of sensible 
being. Of course, the Vedas can and do teach us that the 
Lord is the cause of the world. 


The argument that the world calls for an Omniscient . 
Cause is dismissed by Madhva on the ground that it is not 
really valid. Madhva admits that the cause of the world 
knows the world; but that the cause is omniscient is not 
proved.98 


33. AV. II. 117 kimcij jüatvam hi pumstvena gakyam 
sadhayitum sukham 


NS na hi yo yat karta, sa sakalam taj janatiti niyamah 
According to AV. I. 1.116 Madhva holds that a cause 
can produce something without knowing everything 
of the product. This is what we see in all human 
causes and products. A gardener who “makes” a 
garden does not know all the trees or all about the 
trees Similararly the author of the world need not 
be omniscient. Madhva brings in the term ‘maker 
of a garden or forest? in order to show his Opposition 
to eae which terms Siva ‘maker of forests’, ‘the 
carrier of mountains’ etc, (S. Siauve. i ; 
Madhva. pp. 240-241). P C USC une ds 
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Madhva does not explicitly consider the other arguments 
brought forward by the Naiyayikas and refute them in his 
writings. Perhaps his contention that an inference which 
pretends to make known the supreme Lord, suffers from the 
defect of *atipransanga' is valid for other arguments also. 


We may ask the question why Madhva, the great realist, 
did not develop the rational proofs for the existence of God, 
which to some extent and in an undeveloped way are present 
in his writings. Madhva speaks of the limited and dependent 
character of the souls and the world. He speaks of the order 
in the world. Infact, Madhva does indeed use these argu- 
ments to refute those schools which asserted that matter or 
the souls or the gods were the cause of the world. But posi- 
tively, that is, in order to prove the existence of God, he does 
not use them, 


Many are the reasons for this attitude of Madhva towards 
the use of *anumana" to know God. First of all his vedantic- 
vaisnava position did not allow him to show the least sym- 
pathy to the Nyaya system, which asserted that God’s 
existence could be proved by reasoning. If God’s existence 
and nature could be the object of reasoning, why should we 
have the Vedic testimony at all? It may be good to remind 
ourselves that Ramanuja also could not reconcile himself to 
the view that the Absolute Being could be the object of 
inference. Fideism and Traditionlism form essential traits 
of Vedantic Thought. 


Madhva’s idea of inference based on causality and for that 
matter, of inference in general cannot be used to prove the 
existence of an absolute, spiritual being. The principle of 
causality, as conceived by Madhva is only a drsta or 
‘samanyato drsta’ principle and hence it embraces only a 
particular group of beings (sensible beings). Therefore this 
principle is inapplicable to supra-sensible realities. 


The firm faith of Madhva, that Visnu alone is God, did 
not allow him to make a distinction between the Absolute 
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Being (the cause of the world) and the name by which the 
Absolute Being is called. No inference can tell us that Visnu 
is the cause of the world. If Madhva had admitted that the 
Absolute Being could be known by inference, then the name 
by which that being is called e. g., Siva or Visnu would have 
been of little importance. As a true Vaisnava, Madhva could 
not separate the name, Visnu, from the Absolute Being. One 
knows from ‘éruti’ alone, that Visnu is the Absolute Being and 
consequently one knows only from ‘fruti’ that the world has 
a cause. 


Perhaps the most profound philosophical reason for the 
vedantic rejection of inference as a way to prove the existence 
of the Supreme Being is his tanscendence. For all the 
Vedantins, the Absolute is the unlimited, the infinite, the 
incomprehensible. One cannotlimit the Absolute Reality 
by an appeal to causality or order experienced in this world. 
Any prooffor God's existence which ascends froma finite 
mind and which makes use of finite realities as the link with 
the Supreme Being will destroy his transcendence. The 
absoluteness of the Supreme Being is more experienced by 
the inadequeacy of the finite beings and of the human mind 
than by any proofs. Only a means of knowledge that sur- 
passes the ordinary human sources of knowledge and that 
somehow has its roots in the Supreme Being himself, can give 
us any genuine knowledge of him, It is remarkable to notice 
that Madhva does not explicitly contradict the Nyaya proofs 
for the existence of [svara. To contradict the proofs directly 
may mean that the world has no cause, a view which Madhva 
rejects. What he tries to stress is the inconclusive character 
of the proofs, The maker of the world, whom the proofs 
seek to establish is not necessarily God. 


Though the Lord’s reality cannot be demonstrated by 
sense perception or anumana, still once it is revealed to us, 
boththe above means of knowledge can help. us to realize 
ever more vividly that he is the basis of our experience of the 
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world. So also rational demonstration can show that the 
knowledge of the Lord we have from éruti is not false. This 
general vedantic conviction is based on the implicit principle 
that reason and revelation do not contradict each other. 


The above reasons though not explicitly expressed in any 
of his writings, seem to be at the bottom of Madhva’s devalu- 
tion of reasoning. Despite what has been said, one should 
not suppose that reasoning is absolutely useless in our effort 
to know the Absolute Being. As already mentioned, reason- 
ing supported by ‘sruti’ can make Visnu known to us. When 
we know from the sacred texts that Visnu is the cause of the 
world, that the world is a product supported and destroyed 
by Visnu, we can apply to these data of fruti our categories 
of cause and effect and our syllogistic reasoning. In our 
ordinary reasoning, validity is derived from the observed 
invariable connection between the probans and the probandum 
(e. g. smoke and fire). But ina reasoning which is aided by 
‘sruti’, the validity ultimately comes from éruti itself, Itis 
‘gruti? which tells us that the world is an effect and that Visnu 


is the cause of this effect. 


Reasoning has another function to perform in our effort to 
know the Absolute Being. In the study of the sacred texts 
we have to use reasoning in order to interpret them according 
to the right canons of interpretation.?* The above exposition 
of Madhva’s thought on the problem of the means through 
which Visnu is known, shows that according to him the sacred 
textsalone can make Visnu known to us. The other two 
means of knowledge namely, sense perception and inference 
a subordinate and ancillary role to play in our 
search for the knowledge of Brahman. Madhva is particularly 
tful of those who place their confidence in the power 


have only 


mistrus 


34, AV. 123 upakramadilingebhyo nanya syàd anuma 
tatah 
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of reasoning.?? As a Vedantin and a Vaisnava, he therefore, 
accepts the doctrine that the sacred texts are the only means 
at our disposal to reach the knowledge of God, of liberation 
and of right conduct. 

II 


The Sacred Tradition aud our Kuowledze of Visnu 


From the exposition of Madhva's position on the knowa- 
bility of Visnu and the means to know him, it is fairly clear 
that the sacred texts or the ‘Sacred Tradition’ (agama) is the 
primary means through which we come to know the Absolute 
Being. The other two means of knowledge, namely, sense 
perception and inference have only a subordinate and ancil- 
lary role to play in our search for the knowledge of Brahman. 


THE DISTINCTION BETWEEN TRUE AND FALSE 
TRADITION (sadagama and duragama) 
The PROBLEM. 


Each sect claims that its sacred texts alone are authori- 
tative. The Saivites for example claim that their ‘éaivite 





35. Madhva’s attitude towards those, who placed their 
trust in the power of logic may be seen from the 
following story quoted by him in his BSBh. II. 2.17 
“In the Moksa-Dharma, Indra in the form of a jackal 
says ‘I have attained to this state, being devoted to 
the study of tarka (logic) which is based upon mere 
perception and is productive of no good.” 


The Madhvas accept the fact that Visnu is the 
cause of the world and that the world is a product. 
But this fact is known only through “sruti.”? 


The ordinary inferences from Cause to effect, or 
from effect to cause, or inferences based on 'samany- 
ato-drsta’ type of *vyapti" when not supported and 
sustained from inside by “ruti”? cannot transcend the 
level of the perceptible. 


Madhva surely accepts the view that through 
"Ssaksi-perception" we can come to know the nature 
of things, their invariable relationships (vyápti) and 
the power inherent in certain realities to produce 
certain effects (principle of causality). 
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scripturcs' alone are true, for they alone proclaim the absolute 
greatness of Siva.99 We have thus a multiplicity of texts and 
traditions. Have we any criteria or norms to distinguish 
the true from the false tradition ? 


The criteria used by Madhva are worth noting here be- 
cause they show us his faith in Visuu as the guiding light of 
his whole thought—— 

(1) Does a given text or rather tradition teach the great- 
ness and supremacy of Visnu? fit does, then it is true. 
Therefore, the Saivite or Kapila traditions which extol the 
greatness of Siva and Kapila are false.?7 | 


How could these false traditions exist side by side with 
the true one? How could Visnu, the Supreme Lord let Siva 
and others be proclaimed Supreme? According to Madhva, 
the false traditions have a certain ‘non-salutary’ function to 
fulfill, in as much as they keep away the wicked souls, who 
are unfit for liberation from the true knowledge of Visnu. If 
only the true and good tradition existed, then the wicked 
souls by studying it could come to know the Truth. So, for 
the sake of this non-salutary purpose, Visnu lets Siva and 
other minor divinities compose such texts.?? Since the com- 





36. BSBh. II. 1.1 with the comm. of Trivikrama. pp. 
163-4. Cf. also VTV. no. 1, AV. I. 1.121. 

37. VTV.no.2 duragamastadanye ye tair na jňeya 
Janardanah Cf. also VTV Ti. p. 5 

38. AV. 94 daréanantaramülatvàn mohartham cajüaya 
Hareh NS. tathà ca vipralambhamilatvam uktam 
bhavati: A similar argument against the validity of 
“Saiva”? and *Pásupata" scriptures is to be found in 
Yamuna's ‘Agamapramanya’ (Nos. 84-86). “For 
Thou, strong-armed Rudra must cause deluding - 
doctrines to be expounded, the deceptions of jugglers 
and the like as well as conflicting practices. Havin 
shown that the fruit can be won with little effort, 
you must delude all these people quickly” (Varàha- 
Purana LXX. 36 quoted in Agamapramanya No, 86). 
Other texts from the same Purana teaching the same 
doctrine are cited by Yamuna. But Yamuna does 
notsay that Visnu caused Siva to expound the false 
scriptures. 
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position of the heterodox texts takes place at the command of 
Visnu, his greatness and supremacy remain unimpaired. 


(2) Another criterion, by which the true tradition can be 
distinguished from the false ones may be termed : *The actual 
attainment of verifiable results’.° What Madhva means by 
this is the following : the false traditions promise their follo- 
wers many ‘visible’ results. But in fact, through the practice 
of the injunctions laid down in these traditions, one does not 
attain the promised results; or at least one does not realize 
them within the declared time and in the declared manner. 
So these traditions which make such erroneous promises, 
must also be erroneous,4° 


But is it not legitimate to question the validity of the 
vaisnava tradition on the ground that the results promised in 
it are also seen to be unrealised ? Madhva says that such an 
objection against the vaisnava tradition is not legitimate 
because the results promised in it are attained by the souls 
fit to realise them. If it should happen that one soul does 
not aitain the results, then it is his previous ‘karma’ that 
should account for the failure.*! In the case of non-vaisnava 
traditions, however, their truthfulness is known, claims 
Madhva, only from the ‘experienced realisation of the pro- 
mised results? So, if these should promise fruits, which 
cannot be seen in experience, their falsity is settled beyond 
all doubt. Madhva’s claim, as we can see, springs from his 
faith in Visnu. 


39. AV.I. 1. 112-113 


NS : Sivena racitah &aivab, taih sampratam taduktasa- 
dhanausthana sampraptam drstam drstih pratyaksam 
iti yavat drstena phalena tu tadvakyasya pramanyam 
anumiyate, ; 

40. BSBh. II. 1. 2-3. 


4]. ibid. Il. 1.5 “If what is declared in them (in the 
true scriptures) should not be realised by a person 
then itis his previous “karma” that should account 
for it... the promised results are achieved by persons. 
according to their eligibility (adhikaritva). 
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(3) The above criterion is based on the epistemological 
principle that true knowledge is self-valid, though falsity can 
be established only by something extrinsic to it,!? The falsity 
of the heterodox tradition is es tabliseed by means of the non- 
attainment of the promised results. The validity of the 
Vaisnava tradition on the other hand is self-established. This 
implies, that the ultimate criterion to distinguish the true 
tradition from the false ones is the “non-personal” character 
and the eternity of the sacred texts, which make them self- 
valid beyond question.43 The Puranas etc., are valid be- 
cause they follow faithfully the ‘ruti?. The heterodox 
traditions are neither non-personal nor eternal. They do not 
faithfully follow the non-personal ‘fruti’ either, This point 


will be explained more in detail when we deal with the 
Vedas. 


Texts Belonging to the True Tradition (sadagama) 


In his VTV, Madhva quotes the Brahmanda Purana which 
enumerates the true scriptures; ‘The true scriptures consist 
of the four Vedas beginning with the Rg Veda, the Bharata, 
the whole of the Paiicaratragama, the original Ramayana, 
the Puranas corroborating these and all the other works that 
follow these."!4 Others are false scriptures and through them 
Visnu cannot be known. Similar lists of ‘canonical works" 
are to be found in the other works of Madhva.*5 


42. Cf. Chapter-l. 

43. BSBh. II. 1.4 

44, VTV. no. 3 

45. BSBh. I. 1. 1; IT. 1.5; III. 3.3 etc. 


In A V III. 3, 90-91 Madhva gives a more elaborate- 
list of valid scriptures. In this list Madhva speaks 
of Samkhya and yoga systems (i. e., the systems 
taught in the epic, Mahabharata). The Samkhya- 
daréíana on the other hand is rejected by Madhva.. 
He mentions a text dealing with logic. Mr. ©. R.. 
Krishna Rao has collected and published all the- 
‘brahma-tarka’ texts quoted by Madhva in his 
various works under the title: *Brahma-tarka' and. 
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The works which constitute the true tradition fall into two 
essentially different groups : revelation (sruti) and tradition 
(smrti). Sruti is ‘non-personal’ and eternal, whereas ‘smrti’ 
is personal and non-eternal. The four Vedas, the Brahmanas 
and the ‘‘Paficaratra agamas" and the Upanisads belong to 
the first group and the other works to the second. 


Revelation (Sruti) is Non-Personal (apauruseya) 


The first characteristic of śruti is that it is non-personal. 
This doctrine, with some modifications, is common to the 
Mimamsa and Vedanta schools.49 


Adhering to this traditional doctrine, Madhva affirms that 
the Vedas have no speaker or author. ‘That the Vedas are 
not the compositions of anyone is evident by itself; for the 
author of the Vedas is unascertained.’47 Jayatirtha tries to 
prove this point by means of a syllogism : the Vedas are non- 
personal, because the author is unknown, just like ether.*® 
Now Jayatirtha himself raises an objection against this argu- 


Madhva, Udipi, 1960). Then he mentions *M:màmsa? 
comprising ‘Karma-Mimansa, (dharma-sütra) Brahma 
Mimamsa (Brahma-sütra) and Deva-Mimamsa (Ct. A 
V 1.1.81). (The Deva-‘Mimamsa or Deva-Sastra is 
an unknown text). On the whole problem of the canon 
of ‘ruti? and ‘smrti? and especially on the point of 
Madhva’s defence of ‘Paficaratra-agama’ Cf. S. 
Siauve : Le Doct. de Madhva p. 22 ff.). 


46. On the Mimamsa views on the non-personal character 
of the Vedas. Cf. K. Bhatta: Slokavarttika, Transl. 
G. Jha, p.553 ff. On the Advaita concept of 
“‘apauruseyata” see K. S. Murthy op. cit, p. 44 ff. 


47. VTV. no l4 apauruseyatvam ca svata e i 
vedakartur aprasiddheh ; va siddharn 


. This argument is similar to the Mimamsaka 
view. “In as much as we have neither any remem- 
brance of an author nor any need of any such—-no 
d is wanted for the Veda.” (Slokavarttika. 
p. P 


48. VTV. Ti p.26 vedo *pauruseyo' pramitakartrkatvat 
gaganavat d 
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ment. Even though the author is unknown, stillit does not 
necessarily mean that the Vedas have no author.4° Madhva 
may have had a similar objection in mind when he wrote : 
“since the author of the Vedas is unknown, it is unwarranted 
to postulate such an author." ‘On the analogy of worldly 
testimony (writings) we cannot argue that the Vedic testi- 
mony also must have had some personal author, because 
worldly testimony cannot be conceived of as authorless."'59 
What Madhva means by this statement is the following : 
“Personal, human testimony comes down to us as having an 
author, whereas the Vedas come down to us with the 
essential mark of ‘authorlessness’?. No other testimony 
reaches us as authorless in such a continuous tradition. So, 
ifa statement were to be made by someone and were to 
be named, Veda, it does not become equal to the Vedas as 
there is no continuous tradition to that effect,5! 


Madhva tries to establish the non-personal character of 
Vedas by another argument which he seems to have taken 
from the Minimsakas,5* He writes: ‘It cannot be argued 
that there can be no text which is non -personal because in 
the absence of a non-personal a uthority, dharma (morality in 
general) which is admitted by all the schools will go unpro- 
ved.'53 Dharma etc., are supersensible realities which cannot 


49. VTV Ti p. 26. 

50. VTV. no. 17 naca laukikavakyavat sakartrkatvam 
tasyakartrkatvaprasiddhyabhivat. 

51. ibid. no. 18 


52. Slokavarttika p. 114 “Sense perception and other 
sources of knowledge cannot give us any knowledge of 
dharma.” ibid. p.59. The only means to know 
dharma and adharma is the Vedas. 


53, VTV.no.6 na cápauruseyam vakyam eva nastiti 
vacyam, tadabhave sarvasamayabhimatadharm adya- 
siddheh. E 
Cf. also VTV, Ti p. 12 ff. 


In A VI.1.68 Madhva writes: In is necessary 
in fact, toaccept that the Veda is enternal, for 
otherwise dharma and so on cannot be established’? 
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be either immediately perceived or inferred by us. In order 
the know these realities we need a third and sure means of. 
of knowledge, namely, non-personal testimony. If any one 
(the materialist) denies the reality of dharma and adharma, he 
has no right to be called a teacher of philosophical truth. 
Such a person does not help the world by his teaching; on the 
contrary, he spreads mutual hatred and murder,54 Since he 
denies the final liberation, he has no motive (purpose) for 
helping the world.55 


Such is Madhva's argument against the materialists who 
deny the authority of the Vedas, on the ground that man has 
only one means of knowlege, sense perception. Madhva tells 
the materialist, that without the acceptance of the Vedas, no 
one can come to know the moral truths and the fruits derived 
from the practice of religious morality. Even the materialists 
want to keep peace and order in the world. From what source 
do they know the social order and the inviolable rules which 
govern society, if not from the Vedas?59 The materialists 
do want to enjoy the fruits of their hedonistic teaching in all 
security. But how can they have any security ? By the denial 
of all absolute values, they contradict their own teaching and 
even their own existence. There is no sign of reason of 
them.57 





(na hi dharmadisiddhih), Here Madhva seems 
to argue to the eternity and ‘non-personal’ nature of 
' “ruti not merely from the fact of the super-sensible 

nature of ‘dharma’ but also from its eternal, univer- 
sal and obligatory character. Dharma and adharma 
are accepted by all. Since personal testimony is 
always subject to error, doubt and other defects, the 
absolute certitude on the subject of morality cannot 
be founded on such a source, Hence 'éruti! must be 
fapauruseya.' Cf. also AV. IIT. 3. 139. 

54, ibid. nos. 7, 8. 

55. ibid. no. 10. The whole point is explained by Jaya- 
tirtha in VIV. Ti pp. 13-14. Cf. alis AV. I. o 

56. Cf. VTV. no. 7 AV. IIT. 3. 130-53. 

57. VTV. 7-10; AV. III. 3.130,53. 


Man's Knowledge of the Supreme Being 69 


We may however ask, whether the knowledg of dharma 
and adharma and the knowledge of the final fruit of a dharmic 
life necessarily call for the non-personal character of the 
Vedas'. 

It is such an objection that Madhva tries to meet by 
stating that dharma and adharma cannot be known by means of 
personal testimony, because persons are liable to ignorance 
and deceptiveness.5? Jayatirtha informs us that Madhva is 
here pointing out that the testimony ofthe Buddha, Kapila 
etc., cannot establish with certainty dharma and adharma, since 
they have such defects as ignorance and deceptiveness.5? The 
absolutely certain knowledge of dharma and adharma calls for 
an absolutely certain source of knowledge. Such a source can 
only be a non-personal testimony. 


Madhva seems to imply that the moral law, that rules the 
world and our own destiny cannot possess eternal and uncon- 
ditional validity, if it were to be made a temporal decree even 
of God. The moral law is absolutely and universally binding 
As a matter of fact, we know the various facets of moral law 
from the vedic prescriptions. Neither pratyaksa, external or 
internal, nor our trust in the perception of Yogins, nor infer- 
ence, can offer the knowledge of dharma, precisely because it 
is /supra-sensible.' At the same time, Madhva seems to be 
conscious that ‘dharma’ not merely pertains to the domain of 
Sruti, but also to the consciousness of all men, The universal 
moral consciousness cannot be founded on individual insights 
or on certain particular individuals. As far as the Dvaitins are 
concerned, such universality necessarily demands an absolute 
and universal source of dharmic knowledge, 


But then, if we should accept thatthe Vedas are the 
testimony of an omniscient being, say, God, or of his Avataras 


~ 88. VTV. no. 11. 

59. VTV Ti p. 24 vitaraginam api jüanankurasamraksa- 
nartham  chaladina prativadiprataranasya  sarvair 
ahgikrtatvat. 
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(e.g., the Buddha) then we can eliminate the possibility of 
ignorance and deceptiveness. 


To this serious objection Madhva has this answer: “It is 
not right to postulate omniscient, beings. Omniscience is not 
a matter of experience and hence how can we ligitimately 
postulate the existence of such omniscient beings? Even if 
we accept that omniscient persons exist, still how do we know 
that such beings have no intention to deceive others? More- 
over, how do we know that an omniscient and non-deceiving 
person is the author of the Vedic testimony?"99 Madhva 
thinks that any one who asserts that fruli is the testimony of 
an omniscient person is caught ina chain of excessive 
postulation,91 


The Buddha, according to Madhva, is an Avatara of Visnu 
This means that the Buddha is in all things identical with 
Visnu.?? The Buddha therefore, is omniscient and devoid 
of all evil passions; still he can and does deceive others in 
order to save true knowledge from the wicked. By simulated 
actions the Buddha and other Avataras of Visnu, deceive the 
wicked souls and keep them bound to their false knowledge, 5? 


lest they, by the study of the true scriptures come to know the 
truth and thus reach liberation. 


This statement of Madhva and Jayatirtha is very interest- 
ing, because it implicity revals a specific conception of God 
and of liberation. Can Visnu himself, therefore, be the final 
guarantee of truth ? But, can Madbva admit the logical con- 
clusion from his theory without destroying his faith in the 
absolute supremacy independence and goodness of Visnu ? 


60. VTV. no. 12 na ca tadarthatven 
anyatradrstasya sarvajüatvas 
lambhakatvakalpanam tasy. 
kalpanagauravaprapteh, 

61. VTV. no. 12. 

62. Cf. Chapt. II. 


63. VTV Ti p. 24. 





—————— 


a sarvajüah kalpyeta 
ya kalpanam tasyavipra- 
a tatkrtatvakalpanam ceti 


The Manifestations of Visnu. 
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Another reason why Iévara or Visnu cannot be the author 
of éruti is that such an action of God would be devoid of all 
purpose. God could not have composed the Vedas for his 
own benefit. But, could he not have composed .them for our 
benefit? Jayatirtha retorts, How do we come to know of 
such an intention of Isvara’s ? We have no right to imagine 
such intentions directed to others, for they are very subtle.94 


Visnu, the omniscient being could not have composed the 
Vedas as men compose a book; gradual achievement of order 


and step by step progress to a conclusion. Nor could he 


64. NS isvarapravrtteh svaprayojanabhavasya vaksya- 
manatvat paraprayojanani tu siksmAny utpreksitum 
na vayam sthiladrsmanah prabhavamah. 

AV. 1.1.67 In his AV, Madhva repeats these 
very arguments in defence of the non-personal charac- 
ter of the Vedas. (AV. 69, 70) Madhva's arguments 
are more or less repetitions of traditional mimamsa 
arguments. Thus, the Slokavarttika holds: “In the 
case of the Veda, the assertion of freedom from 
reproach is very easy to put forward, because there is 
no speaker in this case. The authoritativeness of the: 
Veda lies in the fact that it is authorless." 

An omniscient person has never been known by 
any (ibid. pp. 38-39) There are no reasons for 
assuming the existence of an omnicient person etc. 
(ibid. p. 41). 

Even this type of argumentation forms part of 

mimamsa tradition. Dr. F. D?’ Sa in his book *Gabda- 

Pràmaà-nyam in Sabara and Kumarila explains these 

points and describes clearly the growth of the 

mimármsa conception of ‘apauruseyatvam’ (p. 71 ff) 

Pürva Mimamsas arguments for the authority of the 
Vedas find their classical expression in Mimamsa- 

&arguments for the authority of the Vedas find their 
classical expression in Kumarila. Dr D' Sa devotes 

part III of his book to his arguments, In fact there is 
a close similarity between Kumarila's and Madhva's 
arguments. As regards the establishment of the 
authority of the Vedas and the interpretation of the 
vedic texts, the Parva and Uttara Mimamsas shared. 
many common points. 
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compose the Vedas at every age recalling to his mind the 
prior models destroyed at the time of ‘pralaya’. His omniscience 
and the actual presence of all reality to his mind, contradict 
such a view. Nor could Visnu be made a mere reciter of the 
Vedas at every new Yuga for that will make the Vedas inde- 
pendent of him. 


So, Madhva thinks that the Vedas are neither human nor 
'divine compositions. They haveno author. The ultimate 
reason why Madhva has accepted this Mimamsa view on 
éruti, is to be sought in Madhva's position on the self-validity 
of knowledge. If the Vedas were personal (human or divine) 
then their validity would depend on something extrinsic to 
the Vedas. viz.,the authority of the speaker. This will lead 
us inevitably to the defect of infinite regress,°5 


But Madhva is aware of the fact that the Mithamsa type 
of ‘‘sruti-non-personalism” is incompatible with his belief in 
the absoluteness of Visnu. The Pirva-mimamsakas are 
atheists. For them, the Vedas exist without begining and 
end. The Vedas, karma and dharma constitute a sort of sub- 
‘stitute Absolute for them, Butin the system of Madhva, the 
non-personal and eternal Vedas can constitute a threat to the 
supremacy of Visnu. This meanes that Madhva could not 
accept without modification the mimamsa view of the non- 
personalism of frui. Let us now briefly examine how Madhva 


65. VTV. nos 21-23. 


Atreya Ramanuja, a fourth generation disciple of 
Ramanuja in his Nyayakulisa gives a number of 
similar arguments against the existence of omnisciant 
beings. For a short summary: Cf J. K, H. Norton. 
"Theological Presupposations, in Essays in Phi- 
lsophy, Ganesh and Co Madras 1962.) Kumarila 
by attacking the existence of omniscient beings 
undermines not only the claims of the Buddhists that 
the Buddha was an omniscient being but also the 
Nyaya view that the Vedas are from the omniscient 


:80 uments form part of the 
Mimamsa and Vedanta traditions. /Cf D» d op. cit. 
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tried to modify the mimamsa position in order to make it 
consonant with his system, 


In his Tattvasmkhyana, Madhva writes that the Vedas 
belong to the group of non-independent, eternal, non-consci- 
ous reality.99 So the Vedas are somehow dependent on 
Visnu, like all the other realities in this world. Precisely in 
what way is éruti dependent on Visnu? A citation from the 
Brahm. Parana, quoted by Madhva in hi VTV, may throw 
some light on this point: “All the Vedas are eternal and in 
their eternal form subsist in the mind of Visnu. In each 
creation, they are spoken out by him alone in the self-same 
form and in the some order, with the same letters and the 


same mode of utterance and not otherwise. Hence, they are 


érutis, i. e., heard by all. They were heard by the sages in 
previous lives, and, through the grace of Visnu, they manifest 
themselves to those sages in the present life, in parts and not 
in their entirety. Since the Vedas were perceived by Hari 
and were heard by others, they are called ‘frutayah by the 
ancients. The allusions to their origin are to be interpreted 
in terms of their manifestations. Just as the creation of the 
individual soul is taken figuratively, the origin of éruti also 
should be similarly understood.” 97 





66. Tattvasamkhyana 

67. VTV. no. 41 
Authorship according to Jayatirtha (NSI. 1.120) 
means the ordering of words according to one's own 
will,for the purpose of expressing an object (know- 
ledge) grasped through some other ‘pramana’. Hence 
authorship is something progressive. In this sense the 
omniscient Visnu could not have composed the Veda. 
He eternally intuits everything. There is no progre- 
ssive and evolving knowledge in him. 

Again N S I. 1.68 states that the Veda is a 
collection of ‘Varna’ (syllables) ordered in a specific 
manner. ‘Apauruseyatvam’ means that the ‘varnas’ 
have only one form or order. This order of the 
‘syllables’ is not preceeded by the will of an author 
acting on his own accord. 
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Though the passage as it stands is clear and does not call 
for any comment, still we would like to point out some parti- 
cular features which distinguish Madhva's teaching from the 
mimamsaka doctrine. These features at the same time help 
us to understand better the madhva doctrine on God. 


For the Mimamsakas, the Vedas are eternal and absolute 
i. e., independent. For Madhva, the Vedas are non-personal 
but non-independent. The eternity of the Vedas is conceived 
in different ways by the Mimamsakas and Madhva, because 
each school has its own concept of time. For the Mimamsakas, 
time isa beginningless and endless straight line. So the 
eternity of the Vedas means beginninglessness and endlessness. 
For the Madhvas, time is cyclic, and all reality except Visna 
and Laksmi are subject to this cyclic time with its periodic 
originations and dissolutions. This implies that the Vedas 
too become unmanifest during the time of dissolution and are 
manifested once again in the same form and order in the next 
‘creation’ of the world. Thus, as we speak of the origination 
and dissolution of the individual soul, so we may speak of the 
origination of the Vedas too. Like the souls, the Vedas are 
coexistent with Visnu, and like them, dependent on Visnu too 


ee ETUR 3 


But the prblem is how can the non-intelligent 
and inert (jada) “varnas” acquire any order without 
the intervention of a thinking subject ? Are not the 
‘varnas’ dependent on Visnu? From the texts I have 
studied, it is doubtful whether Madhva has explicitly 


and fully dealt with these problems. When Madhva 
says that the ‘Veda’ is eternally in the 


that *Visnu is the eternal seer and object of the Veda’ 


does he mean that *Visnu 

syllables ? He has not explicit 
alone is ‘svatantra’ and since all order realities depend 
on him in every respect, we may legitimately conclude 
that the existence and order of the vedic “varnas” 
depend on the will of Visnu, If this interpretation of 
Madhva's mind is corrict, then the madhva view of 
d S RUE excludes only authorship of the type 
‘we know from 5 perience. (Cf. Siauve S. Le Doct. 

y 


willed the order of the 
ly said it. Since Visnu 


de Madhva p. 299 ff. 
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Visnu is the cause of their manifestation, and at the time of 
dissolution they are absorbed into him. 


Madhva's statements that the Vedas are always perceived 
by God (Viggubuddhigzh), or that the omniscient God always 
intuits the syllables and words of the Vedas, should not be 
taken to mean that the Vedas are in the mind of Visnu, as in 
the mind of ‘a speaker’, Visnu is not the *'author" of the 
Vedas, but the Vedas form the object of the intuition of 
Visnu. Visnu being omniscient and eternal intuits the Vedas 
eternally and fully. 


In a res tricted sense though, we may say that Visnu is the 
speaker of the Vedas. Visnu, at the beginning of each 
creation gives out or manifests the unmanifest Vedas in the 
same form and order in which they existed during the previous 
cycle, Once Visnu has made the Vedas manifest at the 
beginning of a world cycle, the sages who possess all the 
required qualities and who are favoured by Visnu intuit the 
Vedas and they hand down to us these intuited Vedas.®® 


In spite of the non-personal and unchanging character of 
the Vedas, Madhva can still speak of a ‘sort of history of the 
Vedas’. According to him, during the first golden and 
dharmic age of the world, the Vedas formed just one whole. 
But with the passage of time and especially in the second 
world cycle, the pure Vedic knowledge became distorted; 
Visnu himself at the request of the gods then descended into 
this world as Vyasa, restored the Vedas, and divided the one 
whole Veda into 4 vedas, and these into 24, 101, 1012 etc. 





68. VTV, nos. 19, 20. “If he, who has no less than 
twenty out of the thirty two merits, who is given to 
penance, and who knows many Vedas, sees, by the 

ower of his intuitive vision, any text as forming part 
the Veda, it has to be admitted as such”. 

The seers are not the authors of the vedic texts. 
they are however, the seers of and witnesses to the 
Vedas. “Without them we would not be the possessors 
of the Saving wisdom. 
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"This division of the Vedas was necessary because man was no 
more capable of learning the whole of the Veda as one, 
Hence the vedas as we have them, were arranged and handed 
down to us by Vyasa.9? 


Sruti is Eternal (nitya) 


We have often in the above section referred to the eternity 
of the Vedas. Let us try to examine Madhva’s view on this 
matter. According to Mimamsa and all the Vedanta schools, 
the Vedas are eternal because the syllable, words and the 
things meant by them (artha) and the meaning -relationships 
(fabdarthasambandha) are eternal.7° This view is opposed to 
the naiyayika position which says that the syllables and words 
are non-eternal and that the word-meaning relationship is to 
be explained by human or divine convention.” 1 


'It cannot be maintained, says Madhva, that varzas 
originate just when they are pronounced. Such a view would 
contradict the fact of recognition which says, “‘this is the same 
sound which was uttered before," Otherwise the fact of 
recognition such as ‘this is that Davadatta’ would haveto be 
stigmatised as illusory?'?? What Madhva tries to defend 


69. BSBh. I. 1.1; AV I. 1. 1-3; Introduction to Bh. Gi Bh. 
etc. 

70. I am indebted to P. Hacker fo. 
meaning of these concepts. 


The eternity pi words isa fundamental tenet of the 
Mimamsa an edanta schools. Cf. §] arttika. 
953409, 416. 470: okavarttika 


Wordmeanimg HD is eternal —373, 349 etc. 
ora summary oi the Advaita iti On À 
C. K. S. Murthy Gp. Cit. 3. Se lon on this point 


71. For a summary of the Nyaya Vi 0 
Op. Cit. p. 226. C£, N. Su n DS K. S. Murthy. 


72. VTV. no. 29 na ca sadrsyat prat abhijiia bhrantir iti 
vacyam so'yam Devadatta i dr api oec dur iU 
The ultimate element of a language is ‘Var ae Gyll- 
able). Each ‘varna’ i n omora 2 
transcendent. The wo Subs m AE 


r explaining to me the 
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here is notthe mere similarity of syllables and hence of 
words composed of syllables, but their identity. The syllables 
of the word ‘nad? e. g., which were uttered by a man 2000 
years ago and are uttered by a man today are not just simi- 
lar, but identically the same, though there are different and 
passing external “sounds” involved. Even during pralaya, 
the vargas remain identically the same, for they are eternally 
the object of Visnu's consciousness.7 Since at the time of 
dissolution the finite spirits are unmanifest, the vedic vargas 
do not teach the Supreme Being to any one. But they are in 
themselves the praises of the Lord."4 He alone is eternall y 
the “Seer” and the “Content” of the Vedas.7° 


The word nadi means ‘river’, not because of any convent- 
tion, but because of an eternal connection. Madhva’s 
argument for this assertion is that otherwise river could mean 
mountain or fire could mean water. 


The Vedas composed of syllables, and of words which are 
combinations of them must be eternal because these are eter- 
nal. It is immediately clear that this argument is meaning- 
less because in such a case every testimony must be eternal. 
How does Madhva answer this difficulty ? All know that 
words haphazardly placed cannot give us any meaning. 


eternal and their relation to the objects denoted by 
them is natural and essential. But how can each 
syllable and word, inert as they are, possess by them- 
selves an essential relation to an object ? What about 
their dependence ? Madhva’s answer seems to be that 
the “varyas’’ and their meaning depend on Visnu. 

73. ibid. no. 41 ‘nitya vedas samastaé ca sasvata visnu- 
puddhigah sarge sarge’, munaivaita udgiryante 
tathaiva ca tatkramenaiva tair varnais tais svarair 
eva nanyatha. Cf. also NS. III. 4. 188. Again AV. 
III. 4. 188 nityo drsta ca vacyasca bhagavan eva ca 
svayam. 

74. Bhg Tat. X. 94.15 anyada stutimatro na tu jivanam 
prayojakah. 

75. A. V. HI. 4.188 
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Without the right order of words we cannot derive any mean- 
ing from the words. In ordinary human testimony, we 
arrange the eternal words in a meaningful manner, What 
is personal in personal testimony or composition is the 
rational, meaningful and progressive arrangement of words 
When we say that the Vedas are non-personal we not only 
mean that the words and their meanings are eternal, but 
also the order of syllables (words) in the Vedas is “non- 
personal”, though the Vedas are eternally dependent on 
Visnu and are wholly perceived by his thought.7° 


It may not be out of place here to combine the two prece- 
ding sections on the non-personal (apauruseya) and the eternal 
(nitya) character of the Vedas and explain more clearly the 
implications of these ideas. As far as Duvaita is concerned 
what exists eternally are the virgas in their mutual relations. 
In fact the var yas are the ultimate and permanent elements of 
vedic and non-vedic language. They are omnipresent 
(vibhu) substances (dravya). Not merely the words but each 
varua manifest Visnu. But what above all reveals the unique 
content of Sruti, Visnu, is the order of syllable and words. 
The content of Sruti always remains the sam2. So the vargas 
and the order of the Vedas too remain the sam » Visiu 
manifests the ordered Vedas to the world so that the 
mtght come toknow him. The virnas however, are inert, 
non-conscious (jada) realities, Only through the intervention 
of thought or intelligence can they become meaningful | 
age. Soalso the order of vargas and words pertain to the 
sphere of intelligence. In this sense the “meanings” of 
varna words and the order of the vedic words are eternally 


thought by Visnu; they are manifested in time by his will and 
are sustained by him,?7 


devotees 


angu- 





76. VTV.41; AV. III. 4.188 
77. ibid. In short w 
of Visnu, there would b 


e no vedic 
and order of vedic wor words, no harmony 


ds, no vedic truth, 
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Sruti is Self-Valid 


In the first chapter we have already touched upon 
Madhva's epistemological doctrine of the self-validity of 
knowledge. All true knowledge is self-valid and carries 
within it the certitude of its validity. The self-validity of 
frutiisno more than an application to it of this general 
epistemological principle. 

The validity of testimony in genoral is the necessary 
condition on which Madhva builds the theory of the self- 
validity of the Vedas. Against those who wanted to reduce 
language or testimony to inference, Madhva argues that 
verbal testimony can never be reduced, either to immediate 
sense perception or to inference. Pratyaksa is the immediate 
knowledge of an object through sense-object contact. Anumana 
on the other hand is a mediate knowledge, whose basis is the 
knowledge of *zyzpt?' i. e., thc invariable concomitance of the 
probandum and the probans. The essential nature of verbal 
testimony is different from that of these two sources of 
knowledge. Verbal testimony gives us a mediate knowledge 
i. e., through the medium of the knowledge of words (uttered 
by a reliable person), we come to know something. Hence 
it is clear that verbal testimony is irreducible to either 


pratyaksa or anumina. It must be accepted as a third means 
or source of knowledge.7® 


Sabda like pratyaksa and anumzna is an anupramzga. The 
only kevala pramaga, the immediately self-valid and self- 
validating source of knowledge is the saksin (internal-witness 
or the knowing self). So the cognitions derived from the 
anupramagas become evident and are validated by the *'know- 
ing Self." As Madhva puts it: “It is by the perception of 
saksin that the truth of the pramayas is recognized. Since the 

78. On the problem of the self-validity of sruti: Sloka- 
varttika pp. 26, 35, 46 etc. Verbal testimony is 
irreducible to perception or inference. Cf. Slokavar- 


ttika pp. 209, 214; A, V. III. 2. 193, 197 AV. I. 1.68; 
Slokavarttika. p. 86. 
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saksin is self-luminous, there is no defect of infinite regress''? 
So the truth of the Vedas is also then ultimately guaranteed 
by the saksin. As ithas already been said, the universal 
and necessary laws of dharma are revealed to us by the 
non-personal Vedas. At the some time the Duvaitins are 
convinced that all men have the consciousness of the exigen- 
cies of the moral order. I: also perceives the universal, 
eternal and necessary content of dharma revealed in the Vedas 
and its accord with the moral exigencies experienced by all. 
In fact only the saksin is capable of grasping the notions of 
totality, universality and absolute necessity. In this sense 
the agama-pramaua (Sruti as a source of knowledge) resembles. 
pratyaksa. This is the reason why Madhva says : “The autho- 
rity of agama is intrinsic to itself, being similar to that of 
perception," 90 


Sruti is a part or type of verbal testimony with the two- 
characteristics mentioned above : eternity and non-persona- 
lism. At this stage a further question may be asked whether 
Sruti as a source of knowledge has a proper object of its own. 


79. VTV. no, 33 tatpramanyam ca svata eva siddham 
AV. I. 1.66 pratyaksavac ca pramanyam svata evaga- 
masya hi. Accepting the position ‘sruti’ is self valid, 
we may ask how we come to know that validity. Aga- 
ma is an ‘aunpramana’ and the validity of an ‘anupra- 
mana’ according to the general ‘saksi-doctrine’ of Ma- 
dhva, is manifested to us by the *saksin'(AV, III. 2.54 
ff). This means that the intrinsic validity of the ‘veda’ 


is intuitively known to the ‘saksin’. This happens 
in as much as ‘dharma’, the content of ‘sruti’ is seen 
by the ‘saksin’ as in accord with its own inner moral 


exigency. (Cf. La Doct de Madhva pp. 245-248). 
Thus vedic teaching is seen as sommes ANOA is jn 
immediate accord with the exigency of the spiritual 
subject. Though the texts of Madhva taken in them- 
wee M 

eoe EUH the above doctrine; still 


is thinki 
interpretation of Mle. Se Mo oen arrant the 
80. AV. I. 1.66 
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Every source of knowledge must have its proper object. 
Madhva and Jayatirtha agree with the Mimamsakas in saying 
that the Vedas have a proper and specific object of their own, 
viz., dharma (and all the superasensible realities).9! Dharma 
can be known only through fruti. In ordinary human testi- 
mony, the aptitude and truthfulness and other conditions 
affecting the speaker, the matter communicated, and the 
speech itself must necessarily be taken into consideration, in 
order to be certain of the validity of the testimony. In the 
case of fruti, nothing extrinsic to it has to be taken into consi- 
deration in order to establish its validity. Sruti is non- 
personal, the syllables-words, their meanings and their innate 
power to signify something, are eternal. So fruti is valid in 
itself, Its authority and validity are connatural to it. ** 
Smrti (Tradition) 


Unlike sruti, smrti is personal and eternal-non-eternal 
(nityanitya) Smrti is valid in as much as it is in agreement with 
fruli. As a Brah. Parana text says: “the puragas which agree 
with the Vedas in content, are brought forth in each crea- 
tion in new forms. "Therefore, they are not eternal, Their 
import however, is what it was in the previous epochs. The 
Pirayas are non-eternal only because of the variations in verbal 
composition,” 83 


The word-order and form of frufi are eternal and non- 
personal. The word-order and form of the Purāgas, change 
from one creation to another. So, they are in this sense, non- 
eternal and personal. But their purport which is none other 
than the purport of fru£i, remain unchanged all through the 
various epochs. In this sense they are eternal, It is their 
accord with the śruti, which ultimately makes them authori- 
tative. 





81. A. V. I. 1.68 Cf. Jayatritha comments on this verse. 
82. Siauve S. La Doct de Madhva IlIrd Part Chapt. I. 
: 83. VIV. nos. 41, 48. s 
6 
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Interpretation of the Sacred Texts 


Sruti which is eternal, non-personal and self-valid and the 
Piiranas and other smrti works need serious study in order to 
be understood. The exegesis of the sacred texts calls for the 
right knowledge of the principles of interpretation. Moreo- 
ver, the Vedas should be studied under the guidance 
of a teacher well versed in them.5* Only the three higher 
castes may study the Vedas; the Si#dras and women must be 
satisfied with the study of the Mahabharata and the Purāņas.8 


What is more important for us here, are Madhva’s views 
on fruti-exegesis. How can one reach the superasensible truths 
taught in the frut2? The canons of interpretation which 
Madhva gives in his writings for the right understanding of 
Sruti are taken from the Mmzmsakas.?^ Madhva himself has 
not said much on this subject in his various writings. 


In order to understand correctly the purport of the texts, 
one has to take into consideration the following points: The 
beginning and conclusion of a given text, repetition, pecula- 
rity, the objective or fruit laid down, statements about things 
and corroborative reasoning.?7 


- As Jayatirtha and Trivikrama explain, while studying a 
text one should see whether what is said at the beginning of a 
text is in accord with what is said at the end. The repetition 


84. BSBh. III. 3.51. Cf. also III. 3.44-46, 


85. Bh. Gi. Bh Introduction; On the Sad : 5 
I. 3.36, 38. e Südras. Vide, BSBh. 


86. On the principles of interpretation, Vide Mimamsa- 
Sūtra III. 3. 14 sruti-linga-vakya-prakarana-sthana- 
samakhyanam-samvaye paradaurbalyam arthavipra- 
karsat. Cf. also L. Renou, The Destiny of the Veda in 
India, p. 43 ff and p. 45. For further details Cf. G. 
Jha The Pürva-Mimamsa in its Sources p. 279ff. The 
way, Advaita Vedanta makes use of these principles 


is briefly explained by K, S. Murthy Op. Cit. p. 80ff, 
87. BSBh. I. 1.4 upakramopasamharav abhyàso pürvatàá 


phalam arthavadopatti ca lii à i iti 
For details Cf. Tat. Di, pp. 37.38. A OM A 
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‘of an idea in the text shows that that idea is the central tea- 
ching of the text. One must also examine, whether the matter 
taught in the text is known from other sources of knowledge. 
Real fruti teaching deals with suprasensible realities alone. If 
in matters which can be known either from sense-knowledge 
or true inference frui seems to offer a teaching which is at 
variance with the known facts, then we have to inerpret the 
fruti text in accordance with the known facts. Arthavāda or 
statements about existing things are also of importance. A 
student of fruti must note whether the ‘arthavidas’ extol or 
condemn the principl idea of the text, If the arthavzdas always 
extol the greatness of Visnu, then it isa clear indication that 
Visnu is the principal purport of the Vedas, Finally corrobo- 
rative reasoning is used in a text to establish the truth of the 
matter discused. 


Other norms too should be aken into account while study- 
ing the sacred texts,9? They are: fruti (direct statement), 
liiga (the actual or conventional meaning of a word as distinct 
from its etymological meaning), vakya (the syntactical conne- 
ction of words which gives meaning to a group of words), 
prakaraya (the context or the mutual expectancy), sthana (the 
position of the text concerned) and samakhya (appellation 
through a name). 


Madhva does not explain these norms. Perhaps he takes 
for granted that all the students of sruti are familiar with the 
mimámsa teaching on this subject. 


There are some general principles which should be kept 
in mind in (ruuj exegesis. When the primary meaning of 
words gives a fitting sense to a text, one has no right to accept 
the secondary sense of words as the real meaning. Secondly, 
if we find mutually opposing statements in gruti, then that 
meaning should be accepted which is more fitting on the stre- 
ngth of the collective evidence of the various texts and of 
accurate direct perception. Thirdly, when faced with obscure 





— 88. BSBh. I. 1.24 
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passages we should try to look for clearer statements on the 
same topic elsewhere in the text.8° 


Though Madhva accepts these and other principles of 
textual exegesis and though he affirms thatifone follows 
faithfully the given norms, one will infallibly discover the 
dualistic and realistic Vaisnavism in the sacred texts, still we 
must admit that the fundamental exegetic principle of 
Madhva is derived from his faith in Visnu. This fundamental 
principle on which Madhva bases his whole interpretation is 
that syllables and words primarily signify Visnu. Visnu is the 
primary content of each word.?? In course of time the pri- 
mary sense of many words might have been forgotten and the 
secondary sense might have become in our consciousness the 
primary meaning.'! But ‘real $ruti-interpretation' is the redis- 
covery of the forgotten primary meaning. *Visnu is declared 
by means of all the metres, of all the gods, of all the worlds, 
and of all other things. They bear ther names only because of 
the presence of Visnu in them. ? ‘Visnu is declared by all 
the names of different things, for the reason that he rules all. 
There is no name whatever which means a thing without 
declaring the supreme Lord.’®8 The words which denote 


89. VIV. no. 95 Repetition is a clue to the purport of a 
passage. BHBh. I. 1.6 naca mukhyam yujyate ibid. 
II. 1.18: parasparavirodhe tu vakyanam yatra yuktata 
tathaivartbah parijtieyo navakya yuktih, 

90. BSBh. 1.30. “There is no word whatever which names 
a thing without declaring the Lord", 
AV. I. 1.9 yam namani visant 
hy api éruter namani sarvar 
ibid. 9] atho na mukhya 
kasyacit. 


91. BSBh. Is & Ge paramatmavacinah sabdanyatra 
samakrsya vyavahriyante ibid, T. 4.17: Men generally 
think and talk of the world, and not of the Lord. So 


the words are known to ertain to 
things in the world — the world (to the 


92. BSBh. I. 4.1 ff. 
93. ibid. I. 1. 30; Also I. 4.18. 


ntyaddha yo devanam iti 
nl visnor eva yatas tatah 
to nama tadanyasya hi 
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Visnu, are taken from him and used to denote other things. 
The words which designate Visnu are taken up for use in the 
world to speak of other things. Since men think and talk of 
the world generally and not of the Lord, the words have been 
known as pertaining to the world. ‘Visnu has conferred his 
names on all beings, just as a king confers gifts on his 
vassals."4 In these citations, we have the primary principle 
of Madhva with which he interprets the Sacred Texts. 


From the primary principle we can derive a secondary 
principle which is nothing but a corrolary of the first. All 
the Vedic statements deal with Visnu. The beginning, the 
middle and the end of all fruti and smrti deal with Visnu.?5 
The two theological principles are the guiding lights of 
Madhva's textual interpretation. 


'The Unity of the Sacred Texts. 

Here we touch upon one of the most intricate problems of 
Hindu thought, namely, the unity of the Sacred Texts. Any 
balanced and adequate treatment of this problem would call 
for a whole book. Our purpose in dealing with this topic here 
is very limited. How did Madhva try to defend the unity of 
fruti literature? Does Madhva’s view on the unity of $ruti 
throw any light on the nature of Visnu ? 


According to the Mimamsakas, only the injunctive part 
of the Veda (vidhis) i. e., only that part of the Veda which 
deals with rituals has authority and validity. This statement 
is the logical result of their fundamental assertion that the 
Vedas teach only dharma. Dharma is someting which must be 
accomplished and not something which exists by itself apart 
from the action. Therefore, only the injunctions which enjoin 
upon man the accomplishment of dharma, are valid. 





94, ibid. I. 3.3 rte narayanadini namani purusottamah 
pradad anyatra bhagavan rajevarte svakam puram 
iti. 

95. Bh. Gi. Bh. II. 45 Vede ramayane caiva purane 
bhàrate tathaadavante ca madhye ca Visnuh sarvatra 
giyate. Cf. also BSBh, III. 3. 4, 5. 
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The other parts of Sruti, which deal with knowledge etc., 
are valid only secondarily and in relation to the injunctive 
part. In other words, the Mimamsakas say that the whole of 
fruti literature is divided into two parts: — karmakagdaand 
jianakanda. Only karmakanda which enjoins ritual, social 
and moral actions and imposes prohibitions is authoritative, 
purely and simply. The jfanakayda which teaches metaphy- 
sics and meditation is only relatively authoritative.°° 





96. “In fact, Mimamsa takes care not to treat the Veda 
as an indistinct whole or as an aggregate of equipol- 


lent parts, Itdeals with the Sruti; the Vedic 
elements ofthe Smrti have a secondary authority, 
like the rest of Smrti. There remains, therefore, the 
mantras and the brahmanas (the Upanisads being 
irrelevant ). But Mimamsa whose purpose is to 
systematise the injunctions and classify the acts, 
bears primarily on the Brahmanas more precisely on 
the injunctive parts of Brahmanas. Whatever is not 
injunctive, but simply declarative, whether or not it 
is qualifying, is only the Veda of the second zone. 


This includes also certain sections of the brahmana 
(called the arthavadas)—in fact, they are numerically 
dominant as well as the totality of the mantras. even 
those, which from our point of view embody an injun- 
ction, (L. Renou. Op. Cit. p. 41) For more details - 
Cf. K. S. Murthy, Op. Cit. p. 212 ff. The Mimamsa 
doctrine on éruti is based on a particular theory of 
language. This school believes that language is not 
primarily meant to describe or explain facts or 
existing realities, but to guide human conduct through 
the indication of actions and prohibitions. Action 
(verb) is the centre of a phrase or sentence and only 
in relation to this central element the rest of the 
phrase or sentence becomes meaningful, 


This general theory of lan i 

Buage is unaccepta- 
ble to Madhva. He shows the falsity of the mimáriss 
view by the analysis of the way children learn a 


language ( VTV. 53; A. V. I. 1.48 SS etc, ) Even 


I through injunctions. 
or an a man enters on am EC only 
when the end of the action i i 
and accessible to him. Before oe NA him 


: : . nguage has an injunc- 
tive function, it has descriptive and Ey 


— 
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The Monists, who hold that śruti teaches the attributeless 
and self. effulgent Brahman and the identity of the individual 
self with this Absolute Brahman, assert that only the j#ana- 
katda of fruti is authoritative from the absolute point of view. 
Even inthe jřānakānda of śruti, it is virtually only the so 
called great sentences (mahavakyos) which are supposed to 
contain the fullness of authority because they teach (a) the 
identity of the individual self with Brahman, and (b) the non- 
qualified Supreme Being. The Monists subordinate the 
karmakagda to the jHankagda and they think that all non- 
monistic statements in fruti are just concessions to the ignor- 
ant who cannot rise to the knowledge of the attributeless 
Brahman and ofthe jiva-Brahmin identity.?" Such texts deal 
with saguga-DBrahman. 


Madhva rejects both these extreme views. For him, the 
whole of fruti literature and in a subordinate way the smrti 
literature too form just one whole. The unity of the sacred 
texts does not come from the unity of authorship or of style, 
but from the unity of the central theme which is dealt with in 
them, viz., Visau.28 Though the Vedas teach dharma and 





functions. The objective of the action must be made 
known as goop. Like all the pramanas, éabda is 
valid only when it manifests an objective reality. 
Such being the case, the Dvaitins think that the very 
foundajion of the mimathsa theory is wrong. 
97. On the Advaita and Visistadvaita views on the ‘unity’ 
and authority of the Vedas. Cf. L. Renou. Op. cit. 
pp. 35-40. 
98. “In short, Madhva rejects the idea of limiting the 
Veda to karmakanda; the two kandas should be put 
on the same plane, or rather their differences should 
be abolished, transferring to the general interpreta- 
tion of the Veda, the principle of ‘ekavakyata’ that 
Mimamsa had set up for the specific cases... Madhva 
and his successors utilise to the full, the resources of. 
the Mimamsa and going beyond Mimamsist reason- 
ing, flatter themselves that they have rediscovered 
the broad outlines of a theist Vedanta, integrating 
the deed into a superior whole, which in fact aboli- 
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other suprasensible realities still the central theme (mahatat- 
parya) of the sacred texts is Visnu and his greatness, Madhva 
would admit that there are primary and secondary state- 
ments in fruij, The primary statements are those which 
teachdualism, All other statements should, therefore, be 
interpreted in relation to the primary dualistic statements, 
But since Visnu is the central purport of all the statements, 
Madhva can reject the division of fruti into karmakagda and 
JSianakanda, 


Moreover, to deny the unity of the Vedas is to destroy its 
authority. If a person were to question the authority of some 
texts, then what would prevent him from questioning the 
validity of the whole? “It is the Vedas that are wholly 
without author and endowed with intrinsic validity; if one of 
its parts is not true, then neither can the other be true. If 
one part is true, then how could the other be but true."9? 
As mentioned above, the unity of the Vedas is based on the 
fact that they teach one Supreme Reality. In fact, the Vedas 
are the perfect testimony. (Saba pramana), Hence the 
criteria of valid testimony are applicable to them too. 
Akamksa : the expectation that sustains the unity of meaning 
till its completion; Sannidhi: the contiguity of words that 
unites them into a single statement; Yogyata: the mutual 
accord of the words, all these are found in their perfection in 
the Vedas. Akawksa when applied to the Vedas implies 
Jijhasa desire to know, not merely the content or meaning of a 


shes its autonomy in the name of 
then, the Veda has had no more than one meaning, 
zay, to are the ultimate aim of all activity, 
as of all knowledge, that is to say, God, (L. Renou, 
Op. Cit. p. 40). VTV. nos. 100-103, ii 


AV. I. 1.1.1 mukhyartho bh 5 : do 
rasya naparah sf agavan Visnuh sarvasast 


VTV. no. 437. All the Ved i i 
direct signification. Bd eter 


AV. 1.1.58 Madhva a 
99. NS. III. 2.49, 


raising it. Since 


pplies *ekavakyata? to the Vedas. 
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sentence or phrase but thé reality expressed by all tbe Vedic 
words and sentences. The contiguity of words here stands 
for the omnipresence of the unique content of fruti in all 
vedic words. Finally Yogyat is not simply the mutual accord 
of words, but the unity of truth manifested in the Vedas and 
uncontradicted by any pramaza. So no one can accept with 
out contradiction the validity of only certain parts ofthe 
Vedas. 


The Vedantic tradition accepts the Vedas as a pramaya, 
i. e., the perfect means to know truth. Under this condition 
how can the Advaitins introduce into the very framzma a 
division or two levels of truth ? The Advaitins contend that 
the inferior knowledge (apra-vidya) would be removed when 
the Superior knowledge (para-vidya) dawns on man. Yet, they 
illogically admit the self-validity (svatah pramzgya) of truth, 
If truth is self-valid, how can one distinguish between levels 
of truth ? “To say that the true knowledge of Brahman is the 
experience of (one’s) identity with Brahman is mere prattle 
acceptable only to a few (Advaitins)"!99 Such statements are 
not based on the principle of the self-validity of truth. 


III 


Visau, The Primary Content of the Vedas. 
A Difficult Problem : 


Madhva affirms that Vsnu is the central theme of all the 
sacred texts, especially of fruz. But how can Visnu be the 
central theme of íruti, which by definition is non-personal 
i. e., not composed by Visnu or by one of his Avataras? It is 
true that Visnu perceives frui. But he does not perceive it 
as an author perceives his book. In other words, Visnu does 
not conceive it. Of course, Madhva says that frutt is eternally 
dependent on Visnu. But how can this dependence explain 
the idea of Visnu being the theme of the Vedas? The Vedas 
themselves being non-conscious could not so arrange them- 
selves as to denote Visnu in every one of their statements. 


100. NS. T. 16. 
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Madhva was aware of at least some of these problems. In 
his commentary on the BhGi (chap Il) Madhva and his 
commentator Jayatirtha ask the question: how the Vedas 
can have Visnuas their centre (vzsudevapara vedah) First of 
all, the Vedas being non-conscious cannot act like a consi- 
ous being for the sake of an end.!?! Secondly, the Vedas are 
beginningless and so, how can Visnu have any influence on 
them ??°* The answer to this objection is: the Vedas can 
have Visnu as their central theme because of Visnu’s own 
ordinance (Zfvaraniyamat).993 Visnu can authoritatively direct 
the Vedas because of his independent and incomprehensible 
power (ananyapeksacintyafaktituat)!4^ But neither Madhva nor 
his commentator tells us, what this authoritative direction of 
the Vedas by Visnu does mean. 


The Mimamsakas could speak of non-personal fruti 
because they were atheists. But in a theism like that of 
Madhva, the idea of a non-personal fruti makes no sense. 
Madhva tries hard to overcome the inner contradiction 
contained in these two opposing doctrines, i. e., the absolute 
independence and supremacy of Visnu on the one side and 
the non-personalism of frufj on the other, But his attempt 
leads him into many difficulties. First of all he says that the 
Vedas are dependent on Visnu; but that this dependence does 
not mean that Visnu is the author of the Vedas. But then 
how could the eternal and non-conscious Vedas come to 
purport Visnu ? Madhva answers : because of their authori- 
tative direction by Visnu. Visnu can direct the Vedas because 
ne HES independent and absolute power. But can authorita- 
Tom atria a D Sng 

ental sense ? If this is so, then 
can we any more speak of a non. 


nore . personal fruti ? Statements 
are not wanting in which Madhva indicates that Visnu him- 


101. Jayatirtha on Mad m F 

102. ibid, p. 142. adhva’s Bh, Gi. Bh. Ij. 24 (p. 142). 

103. Bh. Şi Bh. IL. 24 na caita 
anadau ca tat sidd} « 

104. Jayatirtha's Pra 2m 


ad viruddham Tévaraniyamat’ 
~tavyam karma ca kalas ca... 
ameya Dipika on Bh. Gi Bh. 11.24 k 
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self has sung some of the hymns.!?5 Moreover the madhva 
doctrine that all realities except Visnu depend on him for 
their reality (saitz) activity (pravriti) and knowledge ( pramiti) 
makes it abundantly clear that the Vedic varzas and order, 
in short the totality of the Vedas entirely depend on the 
Lord. Ultimately, it is this dependence that explains the fact 
that Visnu is the unique content of śruti. In this sense, 
Visnu is not the mere *'Seer" of the Vedas, but the eternal 
and independent source of the śruti texts. 


Brahman = Visnu 


Let us now pass on to a brief exposition of the method or 
rather the manner in which Madhva substantiates his affir- 
mation that Visnu is the central teaching of fruti and smrti. 


105. AV. III. 4.188 says : “There is no knowledge without 
a knowing subject and a known object; nor is there 
any enjoyment without a subject and an object 
of enjoyment. In the same way there is no word 
without a speaker and an object expressed... The 
eternal seer and speaker of the eternal word ( vakta ) 
and the object of the word are the same: the Lord. 
The word Gayatri is composed of ‘gana ( singing, 
chanting) and trana (protection). Visnu is the singer 
of the hymns, in the sense that he makes known their 
signification and he protects the students of the Vedas 
from sin (papa). (Text cited by S. Siauve. Les 
Noms Vediques. p. 94 ). : 

BSBh. I. 1.25 gayatri=gayati, trayati. Here Visnu is 
said to be the singer of the hymns, But as Jayatirtha 
has explained it above, Visnu only makes known the 
signification of the hymns. 

ibid. I. 4.10 “The elements, function (cesta) the 
‘mantras’ (Vedic hymns) etc. came forth from the 
principal breath (mukhyaprana) and the principal 
breath is fromthe Lord". All these texts can be 
interpreted in the ‘non-personal’ sense. In the works 
of Madhva, we do not come across a fully clear state- 
ment, which ascribes the avthorship of the Vedas to 
Visnu. 
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All scholars agree that Visnu in the Vedic literature was 
only a god of the second magnitude.!?9 In the post-upani- 
sádic literature and especially in the Mahabharata and in the 
Puranas his importance grew steadily. Visnu became for 
many the Jsvara, the maker and Lord of the whole universe. 
The identification of Visnu with the Krsna of the Krsna sect 
and the development of the idea of avatare contributed to 
enhancing the position of Visnu.!?" The Vaisnava faith 
which Madhva inherited from tradition had already a very 
definite idea, a clear cut picture of Visnu.1°* In spite of 
different nuances in their conception of Visnu, all the 
Vaisnavas were agreed on the doctrine that Visnu was the 
producer, sustainer and destroyer of the universe; that 
Visnu was endowed with all auspicious attributes; that'he 
was the liberator of his devotees etc. Visnu was also called by 
Other names such as Hari, Narayana, Vasudeva, and so on. 
His consort is Laksmi and he rests on the primeval waters. 
His bed is the thousand-headed serpent Sesa. According to 
the Rg Veda, Visnu is the one, who traverses the three 
worlds in three strides, '°® In the BhGi, God's saving function 
in his Avataras and man’s need to be devoted to him were 
very clearly set down.!!? Later, the Vaisnava Puranas 
extolled the glory of Visnu and subordinated all the other 
gods including Siva to him.111 Madhva was the inheritor of 
such a definite concept of Visnu, the Absolute Being. 





106. On this rather complicated problem. Cf. J. Gonda. 
Die Religionen Indiens I. p. 236 f: “Visnu und 
seine Avataras.” Also; Bh. Kumarappa. The Hindu 
Conception of the Deity p. 86 ff. 

107. J. Gonda Op. Git. p. 237 ff. 

108. Bhoy Ep marappa. Md Chapters; 

ity in agavadgita; i i i 
Paiicaratra cal an citer ea uos ia 

109. Rg. V. VI. 49. 13; VII. 100.4 

110. Bh. Gi. IV. 7, 8; V. 29; XI. 41, 44 etc 

111. P. Hacker Prahlada ... Vol. 


Visnu und Siva, ibid. vol. IT. E 183 f. OT a 


Conception of 
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Like Yamuna and Ramanuja before him, Madhva tries 
to establish by means of textual exegesis that the Vişņu of 
his Vaisnava tradition is the Brahman, the Absolute Being 
of the Upanisads. Ramanuja for example was satisfied with 
the interpretation of the Upanisads that Visnu was the theme 
ofalléruti.!!? Madhva, however, goes further to the Rg 
Veda Samhita itself and endeavours to show that Visnu is 
the one whose glory is sung in all the Vedic hymns, Apply- 
ing his principle that every word primarily signifies Visnu, 
Madhva interprets names like Indra, Prajapati etc., to mean 
Visnu. His position that at the beginning of creation there 
existed perfect knowledge of Visnu and that in course of time 
this pure knowledge of Visnu became contaminated, leads 
him to make Visnu the centre of the whole of sacred 
literature. 


We shall illustrate Madhva’s exegetical method by means 
of a couple of examples. ‘‘What is the goal of this world ? 
(asya lokosya kagatih?) He replied; Space, for all these crea- 
tures are produced from space. They go back to space. For 
space is greater than these. Space is the final goal." ‘This 
is the udgitha, highest and best. This is endless. He who, 
knowing this, meditates on udgitha, the highest and best, be- 
comes the highest and best and obtains the highest and best 
worlds” (Ch. Up. 1.9, 1-2)! 12. Let us now analyse Madhva's 
comments on these two verses. In verses l there occurs the 
question *what is the goal ofthis world (gati) ? Madhva, as 
interpreted by Trivikrama, takes this ‘gat? to mean support 
(afraya) and so he understands the question as: who is the 


112, Ramanuja’s ‘Vedarthasamgraha’ illustrates well his 
exegetical method and the use of the Upanisads to 
prove his point. 

113. BSBh. I. 1.21 asya lokasya ka gatir ity akasa iti hova- 
cety atra bhitakasasya praptih na casau yujyate, 
kimtü Visnur eva gatir asraye. 

Tat. Di. p. 70 asya lokasya ka gatir ity akaéa iti 
hovaca tatrasaméayah, him ayam akasaséabdo bhüta- 
kasavisayah, kim va Visnuvisaya iti. 
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support of the world? The Upanisad answers : it is akasa 
(either) (space). Now, Madhva thinks that the word ‘ether’ 
(space, which is conceived as subtle matter) cannot here mean 
the element ether, because verse 2 in the Upanisad declares 
akasa (ether) to be the most excellent Udgitha. The word 
Udgitha occuring in the text refers perhaps toa vedic hymn. 
But Madhva understands it (according to Trivikrama), as 
loudly proclaimed by the "Vedas.!!^ Madhva tells us that 
Visnu is the most excellent, he is the one loudly proclaimed 
by the Vedas; heis limitless. So the ether, of which the 
Upanisad speaks cannot but be Visnu, because the attributes 
of Visnu are predicated of that etther,!!? But can, we so 
easily connect Visnu with space or ether? Was there not an 
upanisadic view that considerd ether to be more vast and 
limitless than sound, breath, food, water, the yonder world 
and this world? Did not some sages think that ether was 
the ground of this world? In order to justify his interpreta- 
tion that the ether or space spoken of in the text, is Visnu, 
Madhva takes a Rg Vedic hymn which speaks of Visnu as 
related to space : “You, who grow beyond measure in body, 
your measure, no body reaches; we know your two steps." 
(VII. 99). Here the verse alludes to Visnu's mighty steps, two 
of which coverd the whole earth and the skies. The hymn 
does moi say that Visnu is space. But forMadhava the above 
son LORE relation of Visnu to space(the two, sometime three 
strides of Warne) is enough to justify him in taking the space 
ree LU gin, Metis 

f é ys that Visnu alone is unlimited 
and glorious. So, no elemental ether 
Visnu and Visnu alone is Meant by 
Space)!18, 


is in question here. 
the word (akafa or 


114. Tat. Di p. 70 uccatvena 
115. BSBh. I. 1.22 sa esa 

nanta ityadi tallingat. 
116. BSBh. I. 1.22. 


Ibid. ananto bhagavan B à adibhi 
padaih procyate Wiss Sid Biinuandepypaibhib 


giyat ity udgithah.. 
Paro variyan udgithah sa eso’ 
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Using the same method, Madhva interprets the other texts 
100,117 Let us take another example from the Kath. Up. 
Bh. of Madhva.1!8 The text commented on reads thus : 
«He is not born, nor does he die, the wise ( self ); he is not 
derived from any, nor does he become anyone. Unborn, 
eternal, everlasting, this ancient one is not slain when the 
body is slain”. 


“If the slayer thinks to slay, if the slain thinks he is slain, 
both these understand not; he slays not, nor is slain.” 


“Finer than the fine, greater than the great, the self js set 
down in the secret part of this living being. One who abs- 
tains from ritual acts is {akratu) rid of sorrow, ‘beholds the 
greatness of the Self by the grace of the Creator.” (Kath. Up. 
I. 2, 18-20).119 


In spite of all the difficulties in understanding the verses, 
a couple of points at least are clear. First of all every im- 
partial student will admit that the ‘self? (atman) is the only 
subject in verse 18. Madhva, however, in his commentary 
interprets the word *tman' in three different senses. First of 
all, he takes it to mean Visnu (bhagavan), then he interprets it 


2 E 


Tat. Di. p. 70. The statement that “all beigs 
originate from akasa and return to akasa”’ clearly 


shows that Visnu is meant by the word “akasa”’ 


117. For further examples of Madhva’s interpretation of 
texts : Cf. BSBh. I. 1.23. Breath (Tait. A. III. 14.4) 
signifies only Visnu, because such attributes as 
supreme bliss are predicated of it. 

ibid, I. 1.24 Light (Jyotis) in Mund. U. II. 2.10 
stands for Visnu. ibid. I. 1.25 gayatri (Ch. up. III. 
12) means Visnu and not the metre, gayatri. 
118. Kath. Up. II. 18-20. 


119. Transl. F. Edgerton “The Beginnings of Ind. Phil." 
pp. 184-185, 

190, Kath. up. Bh. IL. 18 ayam bhagavan kuto'pi na 
‘babhiiva vasmad atas tadvettapi vipascin na mriyate 
ca yatah kaécij jivah svato na babhüva .... 
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in the sense of a knower of truth( /fanin ) and finally he takes 
the word to mean ‘soul’ in general.12° The self which is 
set down in the secret part of the living being’ (v. 20) is 
according to Madhva, Visnu, because Visnu alone is the in- 
dweller in all beings. The word ‘akratu’ occuring in the same 
verse is an attribute of the ‘self? and means ‘one who abstains 
from ritual acts’, Madhva, however, interprets the word quite 
differently. He splits the word into ‘a’ and ‘kratu’. ‘A’ 
means Visnu and ‘kratu’ means ‘conviction’ or ‘faith) (nifcaya) 
So ‘akratu’ means faith in Visnu (tan-nifcaya).+?? 


With the help of these grammatical and linguistic ingenui- 
ties, Madhva tries to prove from these verses, the greatness 
of Visnu, the difference between the individual self and the 
Supreme Self, the need for true knowledge of and ‘faith’ in 
Visnu to reach immortality. By this way of interpreting the 
texts, or rather by reading the dualistic Vaisnavism into all 
the texts, Madhva finds Visnu in every sacred text. 


Madhva has no difficulty in establishing the identity of 
Visnu with the Brahman of the Upanisads. The word Brahman 
is derived from the root brh-to grow. Brahman is that which 
is great, full, or perfect. Who else other than Visnu is great, 
full and perfect ? Therefore, Madhva, without the least hesita- 
tion *'va2szavizes' the Upanisads. What we find in Madhva 


is the ‘pan-vaisnavization’ of all the frut? and smrti texts.12? 


121. ibid. II. 20 evam | nityasya jantor guhayam nihitah, a 
Visnu kratur yasya so'kratuh tanniécayah. 

122. Though it is illegitimate to speak of demytrologiration 
in Madhva, yet itisclear that his faith in one abso- 
lute personal being enables him to reduce the mult- 


plicity of myths toone central myth: The myth of 
Visnu. In this myth the deepest aspects of his faith 
and philosophical insights find expression. At the 
same time Madhva's insights deepen the myth to make 
it a more apt vehicle of his thought. 
M is, however, to be admitted 
re-interpretation of earlier 
peculiar to Madhya. 


that the unifying 
ler myths is not something 
It is common to all theistic 
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Brahman is the Direct Object of the Vedic Words 

How is Visnu (Brahman) expressed or attested to in the 
Vedas? We have already explained that Visnu is knowable 
and that he is known from and through fruti, though no one 
can fully and exhaustively know him. Now, we must ask the 
important question, whether the Vedas manifest him only 
negatively and indirectly or positively and directly. 


Madhva's answer to this question presupposes the opposite 
position of the Advaitins who teach the inexpressibility of 
Brahman. One of the fundamental assertions of Advaita 
Vedanta is that Brahman is never the ‘object’ of any know- 
ledge. As Sankara says in his Ken. Up. Bh. IL 1 : “The 
knowing principle in the knower cannot be known just as the 
burning principle in fire cannot be burnt,"!?3 Brahman, 
which is identical with our own self, is inacessible to any of 
the senses, it is unthinkable. To all beings the Supreme 
Reality is night.1?* What Sankara wants to teach by these 
statements is that Brahman cannot be known in the strict 
sense of the word i. e., as an object (visaya) which stands over 
against the subject. According to Sankara Brahman is not 
unknowable because it is the best known ofall. It is self- 


125 


luminous; it is ths knower in all knowledge. 


But Sankara admits that Brahman is known by means of 
the Vedas. The Vedas speak of Brahman. But how do they 
speak of it? Is Brahman the object of the Vedic statements? 
The Mund Up 11.6 says that Brahman is invisible (adrfya) 


ungraspable (agrahya) without family (agotra) etc.!?9 Hence 


schools. Whatis, however, noteworthy is that faith 
in an Absolute person whetherit be founded on his- 
tory or it be of a metaphysical-mythcal nature, nece- 
ssarily tends to re-interpret all myths from its stand 
point. 

123. Sankaras Ken. Up. Bh. II. 1. 

124. Sankara's Gi. Bh. 2. 69. 

195. ibid. 2.18; Ken. Up. Bh. II. 4 

126. $. Mund. Up. I. 1.6 


7 
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Sankara writes in his Gi. Bh 13. 15 : “Being inaccessible to 
speech Brahman is defined in all Upanisads onlyby a denial 
of all pecularities.””!?7 In the advaita system, all words are 
derived from the sphere of ordinary life (vy;vahzra) and hence 
they ultimately belong to the level of ignorance. How then 
can wordsreally express Brahman? The Br. A, Up. (1. 4. 7) 
says “Brahman should be meditated as the Self” (atmetyevam 
upasita). Sankara discusses this particle "iti (as) in his com- 
mentary. According to him the particle ‘as’ is intended to 
show that the self (atman) can never be properly denoted by 
words including the word z/man for the ‘object’ alone can be 
thought of as denoted by words.1?® Later on (Br. A. Up. Bh 
II 3.6) he says : “Words denote things through name, or 
form, or action or heterogeneity or species or qualities. Hence 
Brahman cannot be described in statements like ‘it is such or 
such' as we can describe a cow by saying 'there moves a 
white cow with horns.’ We can indeed describe Brahman in 
terms such as knowledge, bliss etc by superimposing name, 
form and action on it. When however, we wish to describe 
its pure nature, free from all differences due to limiting adju- 
ncts, then we are faced with an utter impossibility. "There is 
only one way left, viz., to describe it as *not this, not this by 


eliminating from it all specifications that one may know 
Oi BBY 


Inthe Tait Up. BhII.1 Sankara says that we cannot 
even say that Brahman is knowledge because the word ‘know- 
Jedge’ is taken from ordinary life where it implies the modi- 
fications of buddhi etc. But though, Brahman is not directly 
expressed (ucyate) by the words ‘knowledge’, ‘reality’ and so 
on, it can be implied or indicated (laksyate) by them. The 
process of indirect expression is at once a process of negation 
and affirmation. By progressively pointing out what Brah- 

127. Gi Bh. 13.12 
128. S. Br. A. Up. Bh. I. 4,7 
129. ibid. II. 3.6 
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man is not, the Vedas suggest slowly the ineffable and trans- 
cendent reality. The theory of indirect expression (laksaya) 
is developed further by Sureivara and others and applied to 
to the interpretation of the mahavakya, ‘that thou art'.!?9 For 
our purpose in the present context it is enough if we remem- 
ber that the Advaitins taught the ‘inexpressibility’ (avacyatva) 
of the eternal and attributeless subject Brahman. But Brah- 
man can be negatively and indirectly expressed or indicated 
by our words. 


Madhva attacks this advaita position with all his power. 
‘Because Visnu can beseen i.e. known, he is not beyond 
words, he is certainly expressible,!37? Jayatirtha explains : 
Visnucan be the object of vision as other objects like a 
pot.'!9? The Advaitin says : Brahman is inexpressible be- 
cause it is not an ‘object of knowledge’. The Dvaitin affirms 
Brahman isexpressible because he (Visnu) is an “object of 
knowledge." For the Advaitin, Brahman is the infinite Sub- 
ject; for the Dvaitin Brahman is the infinite object of our 
knowledge. These two views on the nature of the Absolute 
being are the result of their two views on the nature of reality 
and knowledge.! ?3 


Madhva continue his attack on the advaita position : if 
Brahman is really inexpressible then the Advaitin must logi- 
cally admit that it is unknowable. For Brahman is not know 


130, S. Tait. Up. Bh. II. 1 
On the theory of ‘indirect expréssion' in Advaita 
Vedanta. Cf. K. S. Murthy Op. Cit. Chapters : 
Language and Brahman p. 53 ff Interpretation of 
Mahavakyas p. 88ff Sureévara’s views on this point. 
Cf. P. Hacker. Die Schüler Sankaras p, 74 ff. 

131. AV. I. 1. 121 iksaniyatvato Visnur vacya eva na 
canyatha BSBh, I. 1.5 

132. NS: brahma vacyam bhavitum arhati na punar 
avacyam iksanakarmatvat, ghatavat (cited by S. 
Siauve, Les Noms. Vediques p. 24) For details Tat. 
Di. pp. 39-40 

133, Cf, p. 22ff. 
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by means of sense perception or inference. It is known only 
through fruti, The Advaitins however, claims Madhva, affirm 
that we know Brahman, through fruti, though only ‘indirectly’, 
and that it is expressed indirectly by the words of furi. But 
Jayatirtha says ‘indirect expression is not possible except 
when the object so indirectly expressed is already directly 
known.’$* For example, when one says: ‘people live on the 
Ganges or Devadatta isa lion’, one already knows directly 
the river Ganges and its banks, or the lion, its courage and 
Devadatta and his valour. So, if Brahman is only imperfectly 
expressed by fruti, then we must have already known the 
Absolute Being directly by some other means of knowledge. 
But the only means by which, one can reach Brahman is £zuti. 
Therefore, we must say either that Brahman is unknown and 
unknowable or that Brahman is known directly through ¢ruti. 
No unknown being can be indirectly expressed. 


Madhva is very ironic in his attack on the advaita view of 
the inexpressibility of Brahman. If Brahman is inexpressible 
how can the Advaitin speak so much of It? The Monists 
procedure can be compared to the behaviour of a man who says 





134. AV I. 1.122 laksyatvam kvapi drstam hi kim tad ity 
anavasthitih madhuryadi—Visesas ca  tacchabdair 
uditah sada. Cf. also NS. hi yasmad anyatha vacyat- 
vabhave laksyatvam kvapi na drstam — tasmad 
avacyatve brahmano laksyatvayogal laksanayapi 
neksaniyatvam iti sesah (p. 24) Ae 
Vacaspati commenting on Sankara's BSBh. I. 1. 4 
writes : “nobody can point out the concrete differ- 
ence in sweetness between sugarcane, honey and 
jaggery as “this”, because that difference is verbally 
inexpressible. One can only indicate **the sweetness 
of honey and tbe sweetness of sugarcane”, Madhva 
however, thinks that each type of sweetness can be 
expressed. 
NS. lJaksana hi laksyart 
Tat. Di. on BSBh. I. T ie 
mation on Madhva's doctrine 
of Brahman. 


pramitipürvika  drsta 
gives a wealth of infor- 
of the *expressibility" 


| 
| 
| 
| 
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ʻI am mute 35 The Monist holds that Brahman is only 
implied (/aksya) and not expressed (vzcya). But is this ‘laksyatua’ 
of Brahman a direct or an indirect expression of Brahman ? If 
itis a direct expression, then the Advaita position falls; if 
indirect, then the indirect expression itself will become the 
indirect expression of indirect knowledge which is im- 
possible.199 Like the Dvaitin, the Advaitin also admits the 
principle of ‘harmonisation’ (samanvaya) *Samanvaya means : 
‘the application of each word and sentence in their primary 
sense to Brahman.’ If Brahman should be inexpressible or 
only indirectly expressed, the very principle of samanvaya 
would be destroyed.!?" The theory of indirect expression is 
nothing but a theft of the Vedas, says Madhva. “Silence, 
you Advaitin; leave your distinctions and stop the theft of our 
sacred texts (sastra) cries Madhva.138 


Nirguna Brahman and Saguga Brahman (attributeless 
Brahman and Brahman with attributes). 


Though the distinction between Brahman and Isvara which 
became prevalent in later Advaita is not so clear in Sankara 





“Sarva-Sabdavacyasya laksanayukteh" is the philoso- 

phical principle on which the Madhvas base their 
refutation of the Advaita position. 
Unless we admit that Brahman is an “object of know- 
ledge" (visaya) we will destroy the very basis of 
Vedanta, brahmajijüasa". Without brahmajijüasa, 
there is no liberation. 

135. AV. I. 1.124 avacyatvam katham brüyam muko’ ham 
itivat sudhih ! Yena laksyam iti proktam laksyasab- 
dena so’ vadat. 

136. AV, I. 1.121. The fallacy of anavastha infects such a 

position. 


137. ibid. 141 samanvaye pratijüàte éabdagocarataiva hi 
prathamapratipadya syat tadabhave kuto’ nvayah 
ibid. 142 katham ca laksanavadi brüyüd brahmasa- 
manvayam Yo’ sau $abdasya mukhyárthas tatraiva 
syat samanvayah Cf. also 143-144 
ibid. 148-152 


138. ibid, 151-mà vado ma vijanihi tyajasmacchastra- 
coratam 
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still he makes a distinction between the attributeless Brabman 
and Brahman with attributes. In Sankara, Brahman and 
tgvara are more or less interchangeable words. But his view 
that ‘saguna Brahman’ is the object of the Vedic statements 
which predicate attributes of the Supreme Brahman, have 
given Sankara's later followers the opportunity to distinguish 
Brahman from Isvara and to identify Isvara with the Saguna 
Prahman. For our purpose it is enough if we remember that 
Sankara himself considered Brahman to be attributeless, 
unspeakable etc. "This led him to admit that the ‘éruti- 
sentences’ which speak of the Absolute as possessing qualities 
refer to saguna Brahman, the *objectified Absolute". ! 3? 


In Prakasatman we come across the idea that the ‘nirguna 
Brahman’, in as much as it is the support of ‘maya’ (ignorance) 
is the cause of the world.!i? Prakafatman thus conceives 
Brahman first of all as unrelated to maya (nirguna Brahman); 
this very Brahman, in as much it is related to maya is thought 
olas the cause of the: world (saguna Brahman), the object 
of the second sütra of the B. S. where Brahman is asserted as 
the cause of the origination etc., of the world, we do not 
havea real and essential, but only a relative and accidental 
definition of Brahman (ta/asthalaksasaga). The essential 
definition of Brahman is that it is being, knowledge and 
bliss.141 


Sarvajiatmamuni goes a step further, teaching that 
Brahman when surrounded by and reflected in maya gives 


139. On the question of the interchangeability of “Iévara” 
and “param Brahman” Cf. *Eigentümlichkeiten der 
Lehre and Terminologie Sankaras P, Hacker, p.284 fF 

140. ERA be Das Brahman ist die Weltur- 

e als Substrat der Maya l i i a 
E W o, ion ; welche die Materialur 
141. Prakasatman uses the expression **visuddh 
PE bre 
to distinguish Brahman in his Sones Nm 
anirvacaniyamaya-visist à 22 
Tecan dine M S anan brahma: 
ibid. p. 115 ff Prakasatman uses the i G 
laksana’ for the accidental asd e E d 


Man's Knowledge of the Supreme Being 103 


rise to Igvara and when reflected in the antahkaraya gives rise 
to the individual self.? 4? 


According to the Advaitins *fruti' itself, as in Mund Up. 
1.1.4 distinguishes between-an inferior (apara) and a superior 
(para) knowledge (vidya). ‘The inferior knowledge, says, the 
Advaitin is reserved to the spiritually less gifted, who think 
of Brahman as the creator and lord of the universe, endowed 
with all qualities, superior to all, yet personal. The superior 
knowledge, on the other hand, centres round the qualityless 
Brahman (nirguna) that is beyond all definitions and specific- 
ations, This superior knowledge is achieved only by an 
intuition of identity reserved to the spiritually perfect. The 
«ruti? statements which predicate qualities of Brahman 
directly denote the ‘saguna Brahman’ and only indirectly 
the ‘nirguna Brahman’. The quality statements of ‘Sruti 
pertain to the inferior knowledge and are intended to lead 
man gradually to the higher level of knowledge.!43 


As we havealready explained, according to Madhva the 
whole of ¢ruli and smrti teach only one absolute being, Visnu, 
who is identical with Brahman. The Visnu taught by the 
sacred texts is the abode of all good qualities. According to 





142. Cf. S. Dasgupta. A Hist. of Indian Phil. Vol. Il. p, 
111 ff. 


143. O. Lacombe : ‘L’ Absolu selon le Vedanta’ (p.216 f) 
“Ta langue sanscrite elle-meme en tenant le mot 
concret ‘brahman’ pour un mot neutre atteste que la 
realite supreme, dans le mesure oü elle est adequate- 
ment exprimee par Ce terme, n’est pas consideree par 
elle comme une personne. Ilva de soi que, Sankara 

fait sienne et accentue cette maniere de voir. Et 
pourtant nous avons deja rencontre dans les perspec- 
tives de sa pensee l'idee d'un Dieu personnel. Isvara, 
ou Isa, qu'il denomme aussi Brahman. Il distingue 
en effet une sagesse supreme (para-vidya) et une 
sagesse inferieure (apra-vidya) qui ont respectivement 
pour objects le Brahman supreme sans qualites (para- 
nirguna-brabman) et le Brahman inferieure affecte de 
qualites. L'un et l'autre sont le meme Brahman; . 


mais, envisage de deux points de vue op. 
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the Madhvas, the sacred texts never make a distinction 
between an attributeless Brahman and a Brahman with 
qualities. “Itis wrong to say that one and same Brahman 
is said to be endowed with the qualities of producing the 
world, of being seen and expressed, whena soul is in the 
state of ignorance, though in the state of knowledge, 
Brahman is said to be attributeless, unseen and inexpress- 
ible.244 He continues: ‘‘Nowhere in the Vedas are two 
types of Brahman taught, one saguna and another nirguna"145 
The Vedas teach only Visnu and his supremacy. Even the 
word ‘Amtan’ (self) is used to denote the cause of the world, 
the supreme Visnu. 

The Advaitins position that ‘nirguna Brahman’ is in- 
directly expressed by the various qualities of 'saguna Brahman 
is beset with many difficulties, If as the Advaitins claim, the 
‘nirguna Brahman’ can be indirectly expressed, then it has at 
least one quality, that of being expressed indirectly’ :14% On 
the other hand if one accepts the contention of the Advaitins 
that the ‘nirguna Brahman’ is inexpressible by any word, then 
it evidently lies beyond all indirect expression as well, since, 
as we have already pointed out, every indirect expression. 
must be ultimately based on a direct knowledge. 


Granting the advaitic view that all vedic ‘quality-predica- 
tions’ really mean that their direct content, viz., the ‘saguna 
Brahman’ should be transcended and that their real purpose 
is to suggest (laksyate) ‘nirguna Brahman’; then why should 
there be such a multiplicity of predications in ‘fruti?? Do 
they all convey just one meaning viz., the denial of the ul- 
timate character of ‘saguna Brahman’? or do they give us 
diverse meanings ? The Advaitins evidently admit that the 





144. Tat. Di. p- 40 ekam eva brahmavidyavasthayam 
srastrtvadigunais saguaam dréyam, vacyam ca; vidyà- 
vasthayam nirgunam adráyam avacyam ceti cen na. 

145. ibid. p. 43 na ca Sagunam nirgunam ceti dvividham 
brahma vedesu pratipadyata... ^ ' ? : 

146. AV, III, 2.185. 
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multiplicity of predications are intended to deny ultimately 
the diverse aspects of Brahman. In this case, *Sruti? recog- 
nizes in Brahman various qualities. Every denial or negation 
moreover, implies an affirmation. So if the Vedas negate all 
perfections of Brahman, then that very denial must be based 
on the affirmation of all perfections. Again, the view that 
the Vedas make known the ‘nirguna Brahman’ through the 
knowledge of ‘saguna Brahman' is false. The terms ‘saguna’ 
and ‘nirguna’ mutually exclude One another. So through 
‘saguna Brahman’? we can never reach the ‘nirguna 


Brahman’. 


Madhva also rejects the idea that Brahman as the cause of 
the world gives only an accidental definition of the Supreme 
Being. ‘That from which the birth etc., of the world’, is the 
essential definition of Visnu alone.147 That he is the cause 
of the origination of the world is evidently the immediate and 
proper definition of Visnu’. For Madhva and Jayatirtha the 
first sütra on the necessity of an inquiry into Brahman, indi- 
cates the object of our inquiry; viz., Brabman; who is none 
other than Visnu. In the second sūtra, Brahman (Visnu) is 
properly and really defined as the cause of the world. As 
Jayatirtha points out : ‘the fact that Brahman is the cause 
etc., of the world indicates the marks or characteristics inhe- 
rent in his nature’!4® So the second sūtra offers us a real 
definition of Brahman. This definition implies also the truth 
that Visnu alone and not any other jiva or matter is the cause 
of the world. To be the cause etc., of the world are attri- 





147. AV.1.198 asyodbhavadihetutvam saksad eva svalak- 
sanam. 

148. NS svarüpantargatam evedam brahmano jagajjan- 
madikaranatvam na mayavadyuktaritya tatastham ity 
arthah Cf. also BSBh. I. 1.2 Trivikrama in Tat. Di. 

p. 30-31 explains with many quotations from the 
Sacred texts how ‘janmadyasya yatah' is the proper 
definition of Visnu. The vedas teach only “Saguna 
Brahman", for he alone is the giver of liberation, 
Vide : BSBh. I. 1.7 
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butes of Visnu just like his attributes of knowledge and bliss. 
For Madhva, Visnu is endowed not only with the attributes 
of knowledge, bliss and so on, or with the attributes of being 
the cause etc., of the universe but also with other infinite 
qualities. For, the Brahman, whois taught by the Sruti is 
the giver of liberation, i. e., the Brahman, whose knowledge 
finally frees us from transmigration, This Brahman is Visnu, 
the abode of all auspicious qualities. 


The Advaitic view that Brahman can be the support of 
maya or that it can be in any way connected with mapa is for 
Madhva pure blasphemy. How can ignorance (maya, or 
avidyz) have any connection with the omniscient being ?149 
Of course for the Advaitin, Brahman is beyond omniscience 
because omniscience supposes the subject-object distinction, 
The Advaitin says that Brahman is just self-luminous reality. 
Jayatirtha asks how self-luminosity and avidyz (not to be self- 
luminous) could possibly exist together ? To say that 
Brahman is linked to maya is to deny his self-luminosity.15° 


Thus for Madhva, Visnu, who is the direct purport of all 
the sacred texts, is the cause of the Originaiion etc., of the 
world, is the giver of liberation to the devotees, and is the 
ocean of infinite qualities. He is the only independent being 
and agent and all other beings depend on him. It is by 
knowing him and by acknowledging his supremacy that we 
become recipients of his favour. 


149. Māv. kh. ajfiatakhilasamvettur 


htate na kutas ; 
150. Mav. kh. Ti. £ A M 


CHAPTER III 
VISNU IN HIMSELF 


This third chapter is dedicated to the study of Madhva’s 
views on the inner nature of Visnu : What Visnu is in him- 
self. These arc a mixture of religio-mythological data and 
philosophical ideas. Madhva for example thinks that Visnu 
has a divine consort;! that he lives in a special world called 
Vaikuntha, surrounded by a number of divine servants,” that 
he lies on the mythical serpent Sega, upon the primeval 
waters.® ‘These are ideas, inherited from mythology. In our 
exposition of the idea of God according to Madhva, we shall 
evidently concentrate our attention on the philosophical and 


1. Tattvasamkhyana; Dvadasastotra etc. 
On the myth of Visnu’s divine consort. Vide: J. 
Gonda Aspects of Early Vaisnavism p. 212 Il. 
‘One the other hand Visnu before, and besides, being 
constantly associated with Sri-Laksmi, maintained 
connections of a more or less temporary nature with 
other divine women’. (ibid. p. 226) 
Cf. also S. Jaiswal. ‘The Origin and Development of 
Vaisnavism’. pp. 88.109. 

2. Ch. up Bh. HMI. 13 Vaikuntha is the highest world, 
with five gate-keepers, Jaya, Vijaya etc. 

3. Dvadasastotra Canto IX. 5 Canto VII. 7 etc. 
On the serpent Sesa. Cf. J. Gonda : Aspects of Early 
Vaisnavism p. 151 ff; also ibid. p. 89 ff. ‘According 
to the account given in the Mbh, 3a 263, Visnu is 
the Supreme Soul, who at the termination of such a 
long period, not only burns the world, but, as the 
earth becomes flooded with water, also sleeps upon the 
serpent Se$a e.e His conception has no doubt arisen 
from the ancient belief ofthe One or Primordial 
Being resting on or emanating from the primaeval 
waters. RV. 10, 121, where Hiranyagarbha, identified 
with Prajapati, and in later times, with Brahma, 
is said to have arisen from the great water which 
pervaded the universe’. (ibid. pp. 89-90) 
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theological aspects of his thought. What does Madhva mean, 
for example, when he says that Visnu hasa body ? Or when 
he affirms that Visnu has all the auspicious qualities ? 
I 
The Body of Visnu 


Madhva develops his views on the body of Visnu in the 
context of his anti-Saivite stance. The polemic against Sai- 
vism formed an essential part of the Vaisnava teaching for 
centuries.t The Brahma-Sütras on which Madhva comments 
have an attack on the old Saiva-Pasupata teaching, though 
they attack also the old Vaisnava Paàicaratra doctrines. 
While commenting on the Pàéupatyadhikarana of the BS 
(that part of the BS which attacks the Pasupatas).° Madhva 
tries to prove that Siva is not the Absolute Being and there- 
fore, he cannot be the cause of the origination of the world. 
According to the Saivites, Rudra is a bodiless being." “Since 
Siva is bodiless, he cannot have any causal relation to the 
world", says Madhva.? What Madhva intends to say by this 
statement is that only an embodied being can enter into a 
causal relation with another being. Madhva compares a bodi- 
less being to a corpse.? A bodiless being is inactive, Trivikr- 
ama explains that this argument is taken from experience.! ° 
Our experience tells us that only embodied beings like a 





4. On the anti-Saivism of the Vaisnava-Puranas, of. P. 
Hacker. Prahlada, Vol. II. pp. 166, 184 etc. 
'The Vaisnavas subordinated Siva to Visnu. 
(ibid. p. 157, 166 etc,) y^ 

5. BS.II.2.37-41 

6. BSBh.11.2.37-41. 


7. The Saivagamas teach that Siva is bodyless 


(g.Dasgupta: A History of India i 
ARES y of Indian Philosophy Vol. 


8. BSBh. 1L2.38 aiariratvat tas 
Yujyate kartrtvena. 


9. ibid. mrtapursavat 


10. Tat. Di. p. 219 sasariras 
sambandho drstah. 


ya jagatasambandho na 


ya hi kulaladeh kartrtvena 
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potter act as causes, Experience moreover, shows us that a 
cause before it acts must place itself on a ground (adhisthana) 
and this evidently is possible only if the cause has a body.!* 


It the vaisnava philsophical tradition it is accepted that 
only an embodied being can really act and act purposefully. 
It is from the motion of the body, we come to know of acti- 
vity. Certainly, the spirit is the ultimate source of activity 
and intention. But it is only from the movements of the 
body and from the position it takes and the direction 
towards which it tends, the activity of the spirit stands 
revealed. 


Madhva’s argumentation indirectly throws light on his 
doctrine of causality. It is clear that for Madhva, Visnu’s 
causality does not consist in the production of a totally new 
being. Madhva tries to understand and interpret the causa- 
lity of Visnu on the model of the activity of embodied beings 
which act on pre-existing matter. Since the elements on which 
the agent acts are material, it is necessary that the agent be 
endowed with a body. 


Madhva teaches that Visnu fulfils the conditions necesary 
for the production of the world, because he has a body. That 
Visnu is endowed with a body and that he is the cause of the 
world, we know only from the sacred texts. Madhva cites 
an unknowu work called Paiygifruli in support of his teaching 
that Visnu has a body. ‘He (Visnu) has an intellect, he has 
a mind, he has members and submembers’;!2 and further : 
*he has a good body (which according to Trivikrama means 
the has a defectless body’)?® he is sweet smelling, he is lumi- 
nous with knowledge and has great power.!* So, the Vedic 


11. BSBh.II.2.39 

12. BSBh.IL2.4] buddhiman manoman, ahga-pratyan- 
gavan 

13. ibid. saddehah sukhagandhas ca jüanabhah satparak- 
ramah Tat.Di, p.220 saddeho nirdosadehah 

14. ibid. jiianajfüianah najianamisrajnanah sukhasukhah na 
duhkhamiéritasukhah ; 
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testimony as wellas reasoning based on sacred tradition 
prove that Visnu has a body. Madhva incorporates into his 
system all the mythological statements on the body of Visnu, 
which are to be found in the Vaisnava texts. ‘Visnu has five 
colours, he is fair, red. golden or dark, he is multicoloured, 
he has a pleasing taste and smell, he has the capacity to be 
hotand cold, or to be neither according to circumstances 


etc, 15 


In what does the body of Visnu consist? Negatively 
Visnu's body is not material; it is not made out of primal 
matter, In BSBh, Madhva explains, in what sense Visnu is 
said to be formless (arzpa).'9 If God should have external, 
perceptible and tangible form and colour, he could not have 
been eternal, forsuch forms and colours are products of 
primal matter (elements of matter). Visnu, however, is com- 
pletely different from matter." Visnu pervades over the 
whole of matter and is the inner principle of matter's acti- 
vity.|9 In this sense, (i e., in that he is nota product of 
matter) Visnu is formless. As Jayatirtha remarks “body 
(deha) denotes a body which springs from the union of man 
and woman”. It is therefore, better to say that Visnu has no 
body.!? But on the other hand, those texts which ascribe to 
Visnu a body, colours, form etc., have a place in Madhva's 
system. "The colours and form of Visnu are not material. 
says Madhva- When certain texts speak of Visnu as formless 
they only mean that Visnu’s body is completely different 

15. Ch. up. Bh. VIII. 13 


ibid. VIII. 6, 1 
Mu. up. Bh. III. 1, 3 

16. BSBh.IIL2.14. The problem-rüpattvad anityatvam 
ityato vakti... Tat. pr. explains the problem Tat.Di 
bhautikani hi rüpany anityatvavyaptani 

17. BSBh. I1I.2.15 vilaksanarüpatvat Cf, Tat.Di p. 324 


18. BSBh. IIL2.14 prakrtyadi F 
matyan naiva firey ioe Avena io 
19, Tat. Pr. on BSBh.III.2.14 
Pr.Di, on Bh.Gi.Bh.11.20 RUA 
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from material bodies. Madhva tries to illustrate this doctrine 
by means of an example. ‘At night we say that a house lies 
in darkness. even though the inner light of the eyes (the 
faculty of seeing possessed by the inmates of the house) and 
torches and lamps which illumine the house still exist in the 
house. Yet, it is right to say that the house lies in darkness. 
We speak thus, in order to distinguish the smaller lights from 
the great light of the sun, which illumines the house during 
the day.?2° The question whether the comparison is pertinent 
to our present context may be left out. What Madhva wishes 
to express is the idea of ‘otherness.’ Madhva insists on the 
otherness of Visnu’s body from all material bodies, because it 
is not a product of matter. Therefore, Visnu, is said to be 
formless. At the same time, Madhva has to reconcile this 
doctrine with the philosophical axiom that a body is neces- 
sary in order that causal action may be exercised, and also 
with the religio-mythological texts which speak of the body 
and attributes of the body of Visnu. 

The mythological doctrine of the body of Visnu is based 
on the Purusasikta?+ which speak of the primeval Man’ 
(purusa) from whose (self) sacrifice all the sacrificial hymns, 
(mantras) all beings and the whole universe arose. In verse 
13 of this hymn, it is said that the moon arose from the mind 
of ‘this man’, the sun from his eyes, Indra and Agni from his 


‘mouth, and the Wind-god from his breath. In Vedic religion 


andin Hinduism in general all these beings are gods. In 
Vaisnavism, the ‘primeval man? (purusa) is identified with 





20. BSBh.III 2.15 Yatha caksuradiprakase vidyamane 
vailaksanyad aprakasadivyavaharah 
Tat.Di. p.324 
ibid. p.324 tatha vilaksanarüpattvad arüpttvaérutinam, 
rüpatvasrutinam ca na vaiyarthyam 

21. RV. 10.90 Der Mond ist aus seinem Geist entstanden, 
die Sonne entstand aus seinem Auge; aus seinem Mund 
Indra und Agni, aus Seinem Aushauch entstand der 
Wind. 
(ibid. 13. Transl. Geldner). 
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Visnu. The gods mentioned above therefore, spring from the 
various members of Visnu; a statement which presupposes 
that Visnu has a body. While dealing with the topic of 
liberation, Madhva once again touches on this Purusa-myth. 
The gods, who are as much in need of liberation as we, should 
meditate on those members of the body of Visnu from which 
they arose, in order to reach release. Through such a medi- 
tation, they will attain the liberating knowledge.” ? 


The view that Visnu has a body, naturally brings iu other 
problems. To have a body is to be under the law.of birth and 
death. To this difficulty Madhva's answer isa quotation 
from Paramafruti which says: “In the case of Vasudeva, 
origination means just manifestation and nothing else. All 
other beings like Brahma have bodies that come into being 
through the actuating force of Visnu. The body of Hari is 
unoriginated and eternal?3 What the word ‘manifestation’ 
in this text means is not clear. But at a certain stage of 
development of the Vaisnava Puranas ‘manifestation’ (pradur- 
bhava) means ‘avatara’?* Perhaps, in the text just cited, 
pradurbhava means avatara. It can also mean the ‘manifestation’ 
of the body of Visnu through his special favour. 





29. BSBh. III.3.63-67. 


23. V'TV. no 453 Utpattir Vasudevasya pradurbhavo na 
na caparah 


24, On the meaning of the word ‘Pradurbhava’—Vide; P. 
Hacker: Zur Entwicklung der Avataralehre WZKSOA. 
Bd. IV. 1960. p. 47 ff. “Das Auftreten des Gottes 
wird vorwiegend als Annehmen einer ‘Gestalt’ bezei- 
chnet (rapa, vapus, tanu, akrti). Der Terminus fuer 
alle drei Verdiesseitigungen (hier Eber, Mannlówe 
und Zwerg) ist ‘‘Pradurbhava® Erscheinung M 
Andere alte Texte, die Visnu's Verdiesseitigungen 
aufzählen, nennen diese ebenfalls noch nicht 
“avatar”, sondern *pradurbhava" Dieser Terminus 
ist ein Versuch, das Einmalige, das Visnu‘s Geboren- 
werden unterscheidet von solchen Geburten, die 
durch das Gesetz der Seelenwanderung bedingt sind, 
prágnant zum Ausdruck zu bringen." 
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Visnu's body is in itself unmanifest, invisible.2® Only 
through the special grace of Visnu and on account of the 
special worthiness ofa soul does the body of Visnu become 
visible. In the Bh Gi, for example, we find Krsna manifesting 
his universal form to his worthy devotee Arjuna.?9 


Of what then does the body of Visnu positively consist ? 
To this question Madhva answers that the body of Visnu con- 
sists of nothing but his attributes. ‘Narayana, whose body 
is nothing but the totality of his attributes...’ writes Madhva 
in his AV.27 As Jayatirtha remarks, Madhva by this wants 
to separate radically Visnu and his attributes from the world 
of matter and of souls.28 In the BSBh, isis said that Brah- 
man's (Visnu's) head, arms and trunk are made out of being, 
knowledge and bliss.?? At the same time, Madhva teaches 
that the attributes and the members of Visnu are not distinct 





25. BSBh. I. 2.21 
ibid. III. 2.23 avyaktam eva tad brahma svatah 
arüpam aksaram brahma sadavyaktam ca niskalam 
ibid. III. 2. 24, 25. 

26. Bh. Gi. Bh. XI. 47, 48. 

97. AV. I.1.1 Narayanam  nikhilapürnagunaikadeham 


NS. The word “eka” (one or only) is not be under- 
staod numerically—i. e. as one but as “only.” What 
Jayatirtha means to say is that Visnu’s only body is 
composed of his attributes. 


28. De là Vaffirmation que Dieu a un corps qui ne se 
distingue pas de lui meme, qui est spirituel (aprakrta) 
petant constitue que de guza, n'etant que l'unite de 
ces guya. Crest sur ce point qu'insiste Jayatittha 
dans son commentaire : le mot “eka” n'implique pas 
lidee de limitation numerique, pense-t-il, mais doit 
gentendre au sens de kevala, c'est-a dire “isole”. 
(ekasabdah kevalartha) L'intention de l'auteur a 
donc ete de separer radicalement la sphere de realite 
de la Substance divine et de ses attribute; de celle du 


monde de la matiere et des ames. (S. Siauve. op; cit. 
p. 4) cf. Bh. Gi, Bh. IX. 5 with Jayatirtha's Pr. Di. 


99, BSBh. II. 2.41; especially Is. up. Bh. 8 
8 
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from one another or from Visnu.?? They all form just ‘one 
being’, identical with itself and different from all other beings, 


Raàmanuja's teaching (Madhva never refers explicitly to 
Ramanuja in any of his works) that the souls and matter form 
the body of Visnu, is not acceptable to Madhva. Souls and 
matter do not form the body of Visnu. In BSBh I.4.1 Madhva 
quotes the Kath Up text (III, 11) where the word ‘avyakta’ 
occurs. Though the word ‘avyakia’ means 'prakrti' (matter) 
Madhva thinks that it primarily signifies Visnu, because 
matter is dependent on Visnu. The dependence of matter and 
also of souls on Visnu and the indwelling of Visnu both, 
in matter and in souls gives us a certain right to say that 
matter and souls form the body of Visnu,9! But Trivikrama 
makes every effort to point out that matter does not really 
from his body.9? 


II 
The Attributes of Visnu 


Is the Absoulte Being endowed with attributes or is it 
attributeless ? The Advaitin affirms that Brahman is attri- 
buteless (nirguza brahma).83 The Dvaitin on the other hand 


30. Kath. up. Bh. IV. 14. 


In his Bh. Gi. Bh. VII.7 this idea is very pithily 
expressed, 


Ramanuja thinks the world of matter and souls form 
the cosmic body of Visnu. In Sri Bhasya II. 3.18 
Ramanuja writes; the spiritual and material beings in 
all their states form the body of Visnu. He is their 
Soul, their Self. Because of the fact that he is eter- 


nally “incorporated” in them, he has these beings as 
bis modes. 





31. BSBh. I. 4.1 tasyaiva páratantryac charirarüpe'vyakte 


vinyastasyaparamatmana evavyakta éabdena grhitah. 
32. Tat. Di. p. 145 tasyaiva Visnoh Sarirarüpam avyaktam 


tadadhinatvac chariram iva rüpam asya na tu Hare$ 
sariratvat tasyeti Sarirarüpam ..., 


33. Cf. Chap. II p. 58 ff. 


f 
i 
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affirms that Brahman is endowed with all good qualities 
(saguna). This is one of the points dividing these two schools 
of Vedanta and on which controversy has raged for centuries. 
How earnestly Madhva took this point to heart can be seen 
from the ‘magala lokas’ of his works in which he affirms the 
*saguuatua'9* of Brahman. Madhva’s teaching on this point 
can be summarised in two short phrases: Visnu is defectless 
(nirdosa) and he is full of all qualities (sarvagunapirua). 


We may ask how Madhva knows that Visnu is full of all 
auspicious attributes. As has already been explained in our 
first chapter, the only means of knowledge which reveals the 
Absolute to us is ‘ruti’. So the most important argument for 
the ‘sagunatva’ of Visnu is taken from &ruti. In all his works. 
Madhya quotes innumerable sacred texts to prove that Visnu 
isan ocean of qualities 95 To begin with, the two words 
commonly used to designate the Supreme Being, alman ‘and 





34. AV. I. 1.1 Narayanam nikhilapirnagunadeham nirdo- 
sam... 
VTV. no. 1 Narayanam sada vande nirdosasesasad- 
gunam 
Madhva’s writings abound in words and phrases 
denoting the infinite, limitless perfections of Visnu. 
“Narayana surpasses all in excellence and is untouch- 
ed by defects" (A. Bh. 1) “He is filled with all per- 
fections? (guna-pürna) (ibid. 5) “He has infinite 
perfections" (ananta guna) (ibid. 9). He is utterly 
perfect with ultimited qualities (amita-guna BSBh. 
1.2.12). All the good qualities we usually predicate 
of things are found in the most exalted form in Visnu 
(BSB. 2.3.29). Whoever meditates properly on Visnu 
should contemplate his plenitude and infinitude and 
his distinction from all other beings (VTV 437 and 
455). Like all the Vaisnavas, Madhva too insists on 
the ‘ubhayalingatva’ i. e., the two forms of ascription, 
freedom from all defects and the possession of all 
positive qualities of Visnu. (MbTN. 1.10.12) so the 
idea that Visnu is guna-pürna is central to the teach- 
ing of Madhva. 


35. BSBh. I. 2.1, 2. 
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brahman’ according to Madhva, mean perfection or fullness 36 
Both frut? and the BS enjoin upon us an inquiry into Brahman, 
But this Brahman is not the attributeless Absolute of the 
Monists; but Visnu, who is the ocean of all qualities and who 
is the purport (/ztparya) of all the sacred texts.?7 Paramopanisad 
tells us that Visnu is devoid of all defects and his very form is 
the totality of all qualities,38 


The difficulty which Madhva has to face now is how to 
interpret those texts which speak of Brahman as attributeless 
(nirguga-fruti) Though Madhva has not specifically treated 
this problem, the general direction of his thought as his com- 


mentators have explained and systemated it, can be clearly 
seen from the scattered remarks in his works.3° 


In the Iksatyadhikarana of the BSBh, Madhva quotes a 
text from the Sve. Up which ends with the words ‘kevala 
nirgunas ca’ (kevala=only, simple etc, and nirguna = devoid 
of attributes).4° In this passage, the Absolute Being which 
is one and imperceptibly present in all beings is said to be 
‘kevala and nirguna’. Trivikrama and Jayatirtha interpret 
the word ‘kevala? as ‘unmixed’.41 In fact Madhva is more 
explicit; ‘unmixed with matter’. It can also mean ‘one without 
an equal or superior’. The word ‘nirguna’ is intended to deny 
all material qualities to Brahman. Jayatirtha says that Visnu 


36. AV. 1.1.127 atma-brahmadayas sabdah saksat pürnà- 
bhidhayinah. 

37. AV. I. 1. 145: tasmae chastren 
gunarnavam 

38. VTV. no, 454 varjitah sarvadosair yo gunasarvasva- 
mürtimàn 

39. B. N. K. Sharma Op. Cit. p. 240 F. 

40, Sve. up. VI. 11 eko devah sarvabhütesu güdhah sarva- 


vyapi sarvabhütantaratma, karmadhyaksah sarvabhü- 
tadhivasah saksi ceta kevalo nirgunaá ceti 
41. Tat. Pr. on BSBh. I. 1. 10 kevalo vimiárah 


a jijfiasyam asmadiyam 


e 
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is untouched by even sattvadigunas.£? The ‘nirguna érutis, 
therefore are intended to deny material qualities to Visnu. 
As a matter of fact, they may be construed as an indirect 


affirmation of the non-material character of the attributes of 
Visnu. 


Not only does the sacred tradition testify to the ‘sagunat- 
vam’ of Visnu, but reasoning too supported by éruti can prove 
this point. All the reasons which Madhva brings forward are 
rooted in his ontology and epistemology which we have briefly 
sketched in the first chapter. Here we intend only to point 
outhow Madhva uses these principles to prove the point 
under discussion. 


Madhva’s denial of ‘nirvikalpaka pratyaksa'4? is very 
significant. According to Madhva, every object is individual, 
particular, endowed with attributes. Every true apprehension 
is the apprehension of a qualified object. Our knowledge 
and the object of knowledge, both of which are correlative, 
are always experienced by us as 'sauifega' (endowed with attri- 
butes). Madhva would say that human intercourse would be 
impossible if the objects were not individual, distinct and 
endowed with distinguishing attributes. If one were to assert 
that beings are attributeless, then indirectly one affirms that 
beings are endowed with attributes as when a man says that 
he is a mute.44 Now, God who is the highest Being must 
have an infinite number of infinite qualities. This general 
principle is the underlying reason which impels Madhva 


49. Of. Chap. III. p. 63ff Tat. Di. p. 44 


nirgunasabdah prakrtagunanisedhatmakah 

The word ahazz in the upanisadic sentence **ahambra- 
hmasmi, is interpreted to mean: aheyam i. e., that 
which is free from evil or he who is not to be shunn- 
ed”. So the whole sentence expresses the defectless 


nature of Brahman. (VIV. 267; A Up Bh. 1. 2. 1; 
1. 4. 17) 


43. Cf. Chap. I. p. 11 


44. AV.I. 1.108 nirviéesatvam etena müko'ham itivad 
bhavet 
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to assert that an attributeless Absolute cannot be the pur- 
port of the Vedas.*5 


From the absolute power and independence of Visnu, we 
can argue to the defectlessness and attributes of Visnu. From 
experience we know that we are not full of qualities and not 
without defects, because we are not powerful enough to get 
what we want and to avoid what we dislike. But in the case 
of Visnu there isno such limitation of power or extrinsic 
dependence.*® 

For the Advaitins, the word ‘nirguna’ means transcend- 
ence over all qualities. For Madhva, however, that word 
can only mean ‘absence of all auspicious qualities’. Therefore, 
to say that Brahman is nirgu;a is equivalent to the assertion 
that Visnu is devoid of all auspicious qualities. Now, only 
the demons are devoid of all good qualities. So when the 
Advaitins affirm that Brahman is nirguna, they are in fact 
asserting that Brahman is of demoniac nature.47 We can 
go still further and say that the Advaitins’ nirguna-brahman 
is nothing but emptiness (s#nyata). What is that Brahman 
which is devoid of all qualities, of which no perfection can be 
properly predicated except £znyatz 748 


The doctrine that every Vedic word primarily denotes 
Visnu (one aspect or other of Visnu) isa clear proof of the 
numberlessness of Visnu’s attributes. Such texts like ‘it is 
impossible to enumerate or speak of the qualities of the Lord 
for they are innumerable’, or ‘all the qualities declared or 





45. Cf. Chap. II. p. 101f 


46. AV. I. Í. 100 hitakriyadidosam ca vaksyaty eva 
svayam prabhuh nirgunatvam ca tenaiva nisiddham 
prabhuna svayam ; i 

47. AV. I. 1. 103 nirgunatvam tadā ca syād āsuratvam na 
canyatha 
NS. gunasabdoditasakalasubharahityalaksanam asura- 
tvam eva syat he 


48. AV. IV. 2.48 


^ 49. BSBh. II. 1.38 
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undeclared in “éruti’ are found in Visnu’;*® state clearly that 
Visnuis notonly endowed with qualities but also that he 


possesses all qualities. 


The general statement that Visnu is endowed with 
attributes, is philosophically and theologically important, 
inas much as it shows how the madhva conception of the 
Absolute Being differs from that of Sankara. However it is 
not enough to reveal to us the inner nature of Vignu. A more 
detailed study of some of the important attributes of Visnu 
will at once give us a deeper understanding of the madhva 
idea of God and of the madhva way of thinking, It will also 
show us, how Madhva’s system is rooted in the Visnava 
tradition. Pancaratra tradition for example speaks of six special 
qualities of Visnu. They are ‘knowledge, lordship, ability or 
potency, strength, splendour and virility.'59 


Madhva does not deny any of them, though some of them 
get new nuances in his system. He stresses other attributes, 
not insisted upon in the Pancaratras. Following the upanisadic 
tradition, Madhva affirms that Visnu is being, knowledge, 


50. On the six gunas in Paficaratra texts. Cf. O. Schrader 
«Intr. to the Paücaratra"; p. 31ff. In Sanskrit, the 
six gunas are known as “ Jana, aiávarya, éakti, bala, 
virya, aud tejas". 

‘Jn their totality the gunas make up the body of 
Vasudeva, the highest personal god, as well as that of 
his consort...” 

The attributes of the Lord are also stressed in the Bh. 
Gita and the Vaisnava Puranas. 

In the Bh. Gita : “Krsna has all the attributes hither- 
to ascribed to the Supreme Being”. Cf. B, Kumara- 
ppa: 

Op. Cit. pp. 51-61. 

On how Visnu-and Bhagavata Puranas describe the 
attributes of Visnu. Cf, ibid. p. 92ff. 

Also : P. Hacker. Prahlada.., Vol. I. pp. 80-88 and 
p. 128ff. 
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and bliss, ‘Visnu is the fullness of bliss, The attributes being 
etc., form his own essence’. 


Visnu is Being (sat, satyam) 

In comparison with bliss (zmanda) the attribute ‘being’ 
(sat) gets only scanty attention in the writings of Madhva, 
In the AV, commenting on BS I, 1,15, Madhva writes ‘it is 
he (Visnu) alone who is designated by the Mantravarna as 
being, knowledge, and endless (satyam, Jaana, anantam) |5* 
Later on, Madhva explains the meaning of ‘sat in the 
following manner: ‘that (Visnu) is called real (being, sat) 
because he causes existence’.°* So, for Madhva, Visnu is 
ralled ‘sat’ or ‘satyam’ in order to confirm what has already 
been said in the second sütra of the BS, namely, Visnu is the 
cause of the origination of the universe. Jayatirtha also says 
that Visnu is the the one who causes things to reach existence 
(sadbhava)9? Visnu is the cause of the origination of things 
(janma).°* Later on, Jayatirtha writes ‘Visnu is called 
‘sat? because everything different from him depends on 
him’.6® Perhaps, Jayatirtha tries here to go beyond the 
origination-dissolution cycle (srsfi-pralaya) and establish an 
ontological dependence of things on Visnu. 

Basing himself on the etymology of the word ‘sat’, Madhva 
arrives at the conclusion that Brahman is called ‘sat? because 


51. BSBh, I. 2. 15; Tat. Di. p. 90 
vijfianam anandam brahma Br. A. up. IX. 29 (BSBh. 
I. 2. 15) anando brahmeti vyajanat Tait. up. III. 6 


(ibid) satyam jüiànam anantam brahma Tait. up. IT. 1 
(AV. I. 1. 190) 


52. AV.I. 1.190 
53. ibid. 192 sadbhavam yapayed yasmat satyam tat tena 
kathyate iti srstir iha prokta jagatsadbhavayapakam... 
54. NS. sadbhavo janma....tatah sat sadbhavam janma 
E eid en ne yaomat 
akarantvam Xin yate, sakala-jagat-janm- 


(S. Siauve, Les Noms Vediques p. 60) 
55. ibid. 
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he is the principle of life ( /zvznam) and of destruction.°® In 
Madhva, ‘sat? does not only mean ‘origination’ but also life, 
which is characterised by the possession of ‘life-breath’. 
Jayatirtha writes: ‘when it is said that Devadatta is, it 
means that Devadatta is alive.'5" As Madhav has remarked 
above, Visnuis called ‘sat’ because he is the cause of the 
origination of things and the cause of life. If we apply the 
words of Jayatirtha cited above, to Visnu we arrive at the 
following result. When we say that Visnu is, it means that 
Visnu lives. Metaphysically the mode of Visnu’s life, is 
marked by independence. 


What is noteworthy in the madhva explanation of ‘sat’ is 
the fact that Madhva does not formally consider Visnu in 
himself, but Visnu in his relation to or function in the world. 
There are texts in Madhva’s writings where it is said that 
Visnu is essentially -being (svarapeya sat). But the exact 
meaning of this expression is by no means clear because 
Madhva says also that the souls are essentially being, 
knowledge etc. (svar#pena sat etc.)58 The general thrust of 
madhva thought certainly allows us to affirm that Visnu's 
existence (sattā) isthe highest and the purest, though it is 


56. AV. I. 1. 193 “The fact of being “Sat” can mean, to 
be the principle of life. sattvam jivanam eva ca, ‘Sat’ 
can also mean, to be the principle of destruction 
“Sanna” (Sanna-from the root Sad-to sit, to repose) 
NS. When we say that Brahman is ‘sat’ or ‘satya’, 
we designate Brahman in as much as he is the cause 
of the world. Brahman, by entering into the elements 
gives them ‘sat’ (manifest existence). 

57. NS. na kevalarn janmaiva sac chabdarthah kintu 
jivanath ca, pranadharalaksanam sattvam eva....asti 
Devadatta ity ukte, jivatiti pratyayat 
Madhva writes that ‘sat? can also mean ‘movement’— 
(gatih) (‘gatis’ cato satyata) 

58. BSBh. II. 3.30 jivasya jüananandadirüpatvamuktam. 
ibid. II. 3.31 sa anandah sa balah sa oja.... Though the 
souls are said to posses knowledge etc. still they are 
not infinite, omnipotent etc, 


122 Visau The Ever Free 


impossible for us to clarify the concept of existence any 
further. 


Visnu is Knowledge ( jñānam, vijiiánam) 

Visnuis omniscient and this omniscience sets him apart 
from the souls which possess only partial knowledge (alpajiia). 
The ommiscience of Visnu is stated clearly in the sacred 
tradition.5* At the same time, it can be proved that Visnu 
isa conscious and omniscient being, from the fact that he 
is the sole cause of the universe. An unconscious being is 
incapable of acting purposefully by itself. While dealing 
with the production of the world, Madhva asserts that Visnu, 
the ‘creator’ of the world, is endowed with knowledge, 
lordship and the faculty of knowledge. °° 


All is seen by Visnu. Visnu’s essential form is knowledge 
and bliss or, as Madhva puts it, he is of luminous form.^i 
Visnu’s members are knowledge and bliss. In the Praman- 
alaksana, Madhva speaks of four types of immediate 
knowledge : the immediate knowledge of God, of Laksmi, of 
the Yogins and of the non-Yogins. The knowledge of 
Visnu and Laksmi is eternal and embracing the totality of 
beings, But Visnu’s knowledge alone is independent. 
Laksmi's knowledge is dependent on Visnu. They differ also 
in their depth of comprehension.9? Jayatirtha commenting 
on the above passage says that clarity, distinctness and 
immediacy are characteristics of. knowledge and Visnu alone 
possesses these in their maximum degree.93 





59. Mund. Up. II. 2.7 yah sarvajfiah.... 
BSBh. II. 2.41 

60. Cf. Chapter IV p, 90ff, 

61. BSBh. II. 2.4] Visnu is ‘janabhah’. 
nan” Trivikrama, p. 220 najianamiér 
BSBh. III. 2.16 vijfananandamatratvat 
ibid. IV. 2.29 Visnu is “tejoripah” 

62. Prl. pürvadvayam (i. e. the knowledge of Visnu and 
Laksmi) anadinityam svatantryaparatantrabhyam 
tadvisesah pürvam Svaparagatakhilavisayam..., : 

63. Prl. Ti 


He is “‘jfianajiia- 
ajüianah 
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When Madhva asserts that the knowledge of Visnu is 
independent, he means to say that Visnu’s faculty of know- 
ledge is not presided over by any other being. All beings 
other than Visnu know only through him, the principal 
agent of all knowledge. Their frculties of knowledge are 
presided over and actuated by the various gods and above 
all by Visnu.9* 

Quoting the Paramopanisad, Madhva says that the world is 
similar toa dream, not because the world will be sublated 
when knowledge dawns upon us, but because the world is 
presented to the consciousness of Visnu.°° A little further 
Madhva writes, the world is called ‘mayamaya’ because it is 
produced by the knowledge of Visnu,99 Jayatirtha too expla- 
ins the passage by saying that the world is produced by the 
knowledge of Visnu.9" These texts of Madhva and Jayatirtha 
do not intend to teach that Visnu’s knowledge is really creative, 
but that his true knowledge arranges and orders all beings and 
that Visnu always sees the entire universe. According to 
Dvaita during the time of pralaya, the eternal vedic varzas form 
the object of Visnu's consciousness. 'The basic tenet of Dvaita 
that all consciousness is relational (related to an object) forces 
the Madhvas to affirm that the Lord's consciousness would be 
empty if at the time of the disappearance of the world and of 
all things, the vedic varyas did not remain as its object.°® 
This doctrine isa clear proof that Visnu’s consciousness 
though infinite and eternal has still the same essential struc- 
ture as all other consciousness. 





64. Cf. Chap. V. p. 154ff. 
65. VTV. no. 262 sarvajiiasya yato Visnoh sarvadaitat 


pratiyate 

66. ibid. no. 263 prajüavinirmitam yasmad ato maya- 
mayam jagat E 

67. VTV Ti. p.213 mayaya bhagavatprajfiaya nirmitatvan 
mayamayam 


68. AV. III. 4. 188 Cf. also the comments of Jayatirtha 
on this verse. 
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In the Isopanisad, there occurs the prayer ofa dying 
person : “(My) breath (vayu) to the immortal Wind; this 
body ends in ashes. O purpose (kratu) remember; the deed 
(krata) remember", The text can however, be translated 
differently, Deussen translates : ‘Nun werde Hauch zum 
Winde dem Unsterblichen, und dieser Leib mag endigen in 
Asche ! Om ! O Geist gedenk des Werks, gedenk !’°° Now, 
according to Madhva, he who has to remember the deed of a 
dying person is Visnu (Madhva interprets “‘kratu’”’ in the sense 
of Visnu). What interests us here is the question whether 
Visnu can really ‘remember’; in other words, whether memory 
can be predicated of Visnu. Both Madhva and Jayatirtha 
say that Visnu is essentially of the ‘form of eternal knowledge’ 
and that the word ‘remember’ in the case of Visnu means only 
his intention to bless (the devotee).7° As Jayatirtha remarks 
memory is needed only when immediate actual knowledge is 
lacking."! Visnu's knowledge is of the type of immediacy 
and he sees immediately everything. 


We have said that Visnu’s knowledge is of the type of 
bratyaksa (immediate knowledge). But we know that imme- 
diate knowledge a rises through the contact of the senses with 
the objects. Now, if Visnu’s knowledge is of the type of 
pratyaksa then Visnu must have Senses. This difficulty is 
answered by Madhva with the statement that Visnu’s senses 
are nothing but his essential nature. 7? ^ 


So Visnu’s a faculty 
of knowledge is his own essential nature. 


— GE koy 
70. Ig. up. Bh. 17 bhaktanam smaranam Vityajtiaptis- 


varüpatah ^ anu rahonmukhat ivà 
kvacid isyate x NNO cues 
71. Jayatirtha on Is. up. Bh. 17 


Sunena hy anubhavanase tajjanyasamskarasahakr- 
ena manasa jàyate. Isvarag ca nityajiianasvaripa iti 
tasya smaranásambhavat laksanasrayanam iti 


72. VTV. no. 81 aksani ü - AN 3 
ca Visnoh. vant Ca svarüpani nityavijüanatmakani 
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Visnu is Bliss (ánanda) 

In the AV, Madhva writes : Visnu is rightly called endless 
(infinite = ananta) because he is the fullness of bliss; because 
he is the plentitude of joy."? The infinitude of Visnu (anan- 
titva) is nothing but the infinitude of bliss. The idea of 
Visnu's greatness, perfection, infinitude, supremacy etc., are 
expressed by such terms as ‘mahatmya’, ‘Piirnatua’, *nihsimatva? 
etc. 


Among the three upanisàdic attributes of Brahman, 
namely, being, knowledge and bliss, bliss in particular seems 
to fascinate the mind of Madhva, In the 'znandamayadhikaraga. 
it is first of all established that Visnu alone is denoted by the 
word ‘anandamaya’. No other being, Sri included, can be 
referred to by the word, because of the repetition of the word 
Brahman (i. e. Visnu for Madhva) in connection with 
‘gnandamaya’. The suflix—maya which occurs in that word 
has many meanings. It can signify ‘change’, the function of 
presiding, or abundance (pracurya). According to Madhva, 
Brahman is called ‘anandamaya’ not because he is a modifica- 
tion of bliss, nor because he presides over bliss, but because 
he is the abundance of bliss."^ He is perfect bliss. Madhva 
goes on to assert that the word ‘pracura’ can signify the nature 
of a thing. When we for example, say that the sun is ‘light 
abundant’, we mean to affirm that the sun is of the nature 
of luminosity. So also in the present case what is affirmed by 
the word is that Visnu is of the nature of bliss.75 BS 1. 3.8 


73. AV. I. 1.197 anantatvam sunirnitam pürnanando hi 
nalpake 
NS, paramesvaro ‘antah parnanandatvad iti Cf. also 
BSB I. 3. 9; Lat. Di. p. 116. 

74, AV.1.¢. 179 pracuryarthas ca mayatah sarve'tra 

ratipaditàh. 3 ae m 

BSBh. I. 1. 13 vikaratmakatvat tadabhimanitvae ca 
yujyate prakrtyadinam mayat gabdah, na tu paramat- 


mana iti ma bhüt pracuranandatvad hy anandamayah 


75. ibid. I. 1.13. 
Tat. Di. Pp. 60. 
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‘bhiima sazzprasa dát....is interpreted to mean fullness of bliss, 
It is the characteristic of Visnu alone to be bliss. All other 


beings from Sri to the blade of grass enjoy only a drop of 
bliss.7¢ 


Visnu is called at once ‘bliss’? and the ‘blissful’ as we 
speak of a snake as having coils or simply as coils; or as We 
speak of the one universal time as past or present time or 


simply as time,"" We can therefore, say either that ‘Visnu 
is bliss’ or that Visnu has bliss. 


The absoluteness of Visnu’s bliss and its difference from 
the bliss of finite beings are explained in great detail by 
Madhva. Madhva admits a gradation in bliss, which -finds 
its highest peak in Visnu.78 A careful reading of Madhv’s 
texts will convince us that in and through all the quantitative 
expressions he uses, he is at pains to show that Visnu’s bliss 
is qualitatively different from the bliss of other beings. 


The overflowing bliss of Visnu is the root of Visnu’s 
activity ‘ad extra’.7° As Madhva says Visnu does not act in 
order to get rid of sorrow or to acquire something. Nor is his 
activity the result of any excess of pain as the cries of a man 
in intense pain. The excess of his bliss and nothing else 
is the root of all his actions. 


Sometimes in the sacred texts anger is attributed to Visnu. 
His anger against Hiranyakasyapu is well known in the 
Vaisnava Puranas. But we know that anger etc as they exist 
in us men are defects. So they cannot be predicated of the 
all perfect Lord. The anger therefore, of which the vaisnava 


76. BSBh, I. 2. 15. 

77. BSBh. III. 2. 29 also Tat. D.. p. 339. 

78. Kath. Up. Bh. V. 13; Cha. up. Bh. VII. 14, 
79. BSBh. I. 1. 13-14. 


AV. I. 1. 184 The reason of this world lies in the 
“mahananda” of Visnu. 


ibid. 185-186 with the comment R - S 
Siauve, Les Noms Vediques p. 58). of Jayatirtha (S, 
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tradition speaks is not real anger but a sentiment that is 
opposed to what is evil and is of the nature of spirit (cit) and 
joy (ànanda)In fact this form of ‘anger’ confers felicity on 
the one,on whom itis exercised as we see in the case of 
Hiranyakasyapu. 

Visnu’s Lordship (aisvarya) 

Aifvarya means lordship. In the Pafcaratra system it is 
this quality of Visnu which enables him to produce the world 
independently of all other causes. In Madhva, this attribute 
gets anew nuance, though the above idea is not denied. 
Lordship is that attribute of Visnu which harmonises those 
qualities in his person, which to us appear as opposed to one 
an other.8° It is for example, said that Visnu is at once fa 
whole’ (a unity) and members; Visnu is at once far and near; 
he is both minute and great. These attributes find their 
harmony in Visnu, owing to his lordship. In him they are not 
opposed to one another. 


As Trivikrama writes: ‘though the mutual opposition of 


these qualities is known to us through valid means of know- 
Badius o 


80. O. Schrader, “The guna aisvarya is that activity 
based on independence; unimpeded activity. Accord- 
ing to Laksmi-Tantra, this is identical with what is 
called ‘iccha’—will” (Op Cit. P. 33) Visnu-Purana 
also speaks of the *aisvarya' of Visnu, Cf. P. Hacker, 
Prahlada, Vol. I. p. 83). 

BSBh. I. 1. 15 Madhva explains what he means by 
“aisvarya” Tat. Di. p. 61. 

That Madhva has taken over this idea from the 
Visnu-Purana and the Paücaratras, is clear from the 
texts he cites : “Schon die bisher betrachteten 
Praedikate des Gottes widersprechen sich gegenseitig. 
Diese Paradoxien sind ein Ausdruck für seine Unbe- 
greiflichkeit. Auch dadurch, dass er **weltgestaltig" 
ist, wird er nicht greifbar, sondern bleibt ‘para’ und 
‘yyatirikta’, der Andere. und der, der über alles “hin- 
ausragt". Dem Gotte paradoxe Attribute beilegen, 
bedeutet in der Religion unseres Textes, ihn als den 
über alles Denkbare Erhabene anerkennen, ist also 
eine intensive Form der Anbetung”. (P. Hacker 
Prahlada... Vol. I. p. 86) (Cf. ibid. pp. 86-87). 
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ledge (framina) and though they are seen to be opposed 
to one another in the world of experience, still when 
we predicate them of God, we have not to think of them 
as mutually exclusive.9'! The implicit reason for such a 
statement is that Isvara is beyond our logic and hence it 
would be an illegitimate extrapolation if we apply our logical 
categories to him. Because of his lordship, Visnu is of the 
nature of opposing qualities. As the Kath Up Bh. says, the 
lordship of Visnu enables him to be at once unchangeable 
and active.®? Because the Advaitin does not understand the 
lordship of Visnu, he onesidedly keeps the unchangeability of 
Brahman and rejects the real activity of the Absolute Being. 
In Lord Brahman, there is no opposition (i. e., nothing is 
impossible in and to him).9? The harmonisation of opposites 
in Visnu is not the result of his yogic power, but of his 
lordship. 


Jayatirtha brings out the significance of this attribute for 
the work of creation. Itis the lordship of Visnu which en- 
ables him to freely make use of different instruments or means 
in his work of producing the world.®4  Visnu has absolute 
lordship over things. 


The lordship of Visnu is connected with his attributes of 
omnipotence and unthinkable power (sarvafaktiman, acintyafa- 
ktiman).5  Visnu possesses all wonderful powers (vicitra- 
saktiman). ‘The power which enables Visnu to produce the 


world is not something different from his essence. His power 


is his essential nature. Along with these attributes we must 
mention also the atrribute of ‘bala’ which makes it possible 
81. Tat. Di. p. 119 yady apiloke 
dharma ekatra viruddhah tath 
upapadyante. 
BSBh. I, 3.12 Visnu is of t 
qualities. 


82. Kath. Up. Bh. p. 15 aévaryad bh a ; n 
ddham ghatayaty asau.... d agavan Visnor viru 





‘tisthilatvatyanutvadyo 
a’ pi Visnor aigvaryad 


he nature of opposing 
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for Visnu to produce the world without suffering any 
fatigue,95 


Visnu is Eternal (nitya) and Omnipresent (sarvagata) 


That Visnu is beginningless and endless needs no expla- 
nation here. What interests us here is the way Madhva dis- 
tinguishes the eternity of Visnu from the eternity of other 
beings. In the Kath Up Bh. Madhva distinguishes *anaditva" 
from ‘amrtatva’. The world is said to be eternal like an ever 
flowing stream (anzdi pravalatak) whereas Visnu is said to be 
deathless (amrta).87 In the same text, Madhva says that 
Visnu alone is primarily deathless. Madhva and his two 
commentators distinguish between eternity in its primary 
sense and eternity in its secondary sense (mukhyatah and 
upacareya). Only Vis,uis primarily eternal; the other beings 
are eternal in a secondary sense. In the BSBh we come 
across a text which says that Visnu is ‘beyond eternity'.?9 


83. Bh. Gi. Bh. IT. 23-25 with Jayatirtha’s Prameya 
Dipika: tvayiévare brahmani na viruddhyate. 

84. Pra. Di on Bh. Gi. Bh. II. 23-25 Tat. Pr. on BSBh. Il. 
1. 19. 

85. BSBh. II. 1. 29 sarvair yukta éaktibhih. 

In the Paficaratras—‘éakti’ is that potency of Visnu 
to become the material cause of the world’. It is also 
the capacity to accomplish the unaccomplished (O. 
Schrader, Op. Cit. p. 33). 

86. In Madhvism Visnu is not the material cause of the 
world. In the Paticaratras ‘bala’ is that attribute of 
Visnu, which enables him to produce the world with- 
out fatigue. 

(O. Schrader, Op. Cit. p. 33). 

87. Kath. up. Bh. p. 19 pravahatas tvanadih mukhyatas 
tv amrto Harih mukhyamrtah sa evaiko, jagan nit- 
yam pravàhatah Br. À. up. Bh. IV, 4. 25. 

88. Pra. Di. Bh. Gi. Bh. II. 12 Visnu alone is really ‘nitya’ 
jiva is ‘upacarena’ nitya 
BSBh. II. 3. 1-7. Visnu is said to be beyond “‘nityatva’ 
Visnu is the support of the “nityatva” of other beings. 
Tat. Di: p. 229. 


9 
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What Madhva means by all these statements is that Visnu's 

persistence in existence is something different from the per- 

sistence in existence of other beings. Visnu’s eternity is his 
' beginningless and endless unchangeability. 


Visnu is omnipresent in one and the same form, just as 
the same sun is present in many objects.?? This is possible 
because of the lordship of Visnu. He is the indwelling ruler 
in all beings and the principal agent of the activities of all 
finite beings. Visnu is present even in the deepest hell, though 
he, by no means suffers any pain there.?0 Visnu is present 
in all beings and all beings are in him.*! 


Visnu is Independent (svatantra) 


In Dvaita-Vedanta Visnu is the abode of all auspicious 
qualities. But is there in him an attribute which is at once 
the root and focussing point of all other attributes ? Which 
attribute of Visnu in the ultimate analysis, sets him apart 
from other beings ? In answering this question, we in fact 
touch on one of the central points of the madhva concept of 
God, The most divine of all divine attributes, thinks Madhva 
is the independence of God. Itis the root and focussing 
point of all the divine perfections. 


From the history of Hindu thought we know that the 
Saivites, especially those of the Pafupata school defended with 
great vigour the independence of Siva 


centuries before 





89. BSBh. II. 3. 22, 23; Visnu is present in the hearts of 
all beings. BSBh. I. 2. 6-7. 


90. BSBh. III. 1. 17 Visnu is present in bhü 
narake and andhe tamasi s EAT 


91. P. Hacker, Prahlada....Vol. I. p. 84 ff. “Vi i ; 
Alles ist in Vishu", P ERU uita 
Bh. Gi. Bh. IX. 29 ma 


yi te tesu capyaham 
Kath. up. Bh. P- 14 Vis au G E Q , 
Bh. Gi. Bh. VI. 29-30. 3nu is ‘sarvasyalambanam 


Is. up. Bh. 1 and 6 sarvagam paramatmanam sarvam 
ca paramatmani. E 4 
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Madhva.?? But how far the madhva doctrine of indepen- 
dence was influenced by the teaching of his saivite predeces- 
sors cannot be determined from the textual evidence available 
to us. Though Madhva and his commentators often use the 
terms, ‘svatantra’. ‘asvatantra’ and ‘svatantrya’, they do not offer 
us any detailed explanations of these terms. Hence, we have 
to rely on the few scattered remarks of Madhva and Jaya- 
tirtha on our present topic and extract from them a more or 
less consistent view of the Dvaita notions of ‘independence’ 
and ‘dependence’. 


In this ‘Tattvasamkhyana’ Madhva states that realities fall 
into two groups: independent and dependent. The only 
independent reality in Visnu; all other realities are depen- 
dent? Jayatirtha while commenting on this passage writes: 
“Independence is the non-dependence of a being on another 
asregards its essential nature (svariipa), knowledge (pramiti) 
and activity (pravrtti).?^ In the commentary on Madhva’s 
Visnutattvavinirnaya, Jayatirtha is more positive. “That 
being which in its existence (sata), activity ( pravrtti ) and 
knowledge (ramili) is self-dependent is independent.” ®5 
The exact meaning of the word ‘satta’ in Madhva’s writing is 
not clear, Accepting the usual meaning, existence or reality, 
we can say that according to Dvaita-Vedanta the existence or 
reality of Visnu is not from another but from himself, 
Jayatirtha however, remarks that, ‘satta’ can be conceived in 
three ways: (a) ‘satta’ can mean a real essence or nature 
(svariipa); (b) it can signify the fitness of reality to be known 


92. On the Pasupata doctrine of Siva's independence and 
the dependence of all other beings on him. Of. Schultz, 
r. A. ‘Die philosophisch-theologischen Lehren des 
Pasupatasystems'. Also l'rauwallner, E. Aus der Phil. 
der £ivaitischen Systeme’ esp. p. 28 and p. 38. 

93. TS. Dvividham tattvam isyate, svatantram asvatan- 
tram ca iti, Visnuh.... 

94. Ts. Ti. Svarüpapramitipravrtti laksanasattraividhye 
paranapeksam. 

95. VTV. Ti sattapratitipravrttisu svadhinatvam. 
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( pramanyayogyta) and finally (c) the fact of effective activity 
(arthakriyativa). So, when Visnu is said to be independent in 
his ‘satta’, it means that his nature, his knowability and his 
activity are from him alone."9 Satta, may also mean that 
attribute of a manifest being, that distinguishes it from its 
earlier unmanifest state. "That however, does not seem to be 
the sense in which the term is used in. the present context,^" 
Still it is to be remarked that Visnu does not originate; he 
does not pass from an unmanifest state to a manifest form. 
Independence moreover, implies that the actuating force of 
Visnu’s activity and knowledge isto be sought in himself 
alone and not outside of him. In short Visnu does not depend 
on another; he is fully autonomous.°8 


Independence goes hand in hand with spontaneity and 
self-determination. “The knowers of the sacred lore know 
that independence is indeed the 


ifollowing of one’s own will 
or desire (iccha),’’®® 


‘Iccha ? is in fact related to knowledge. 
“Tt is knowledge that produces desire:??} 0° 


desire of an independent being is not blind. 


So the will or 
Madhva says : 





96. S. Siauve; La Doctrine de Madhva, p. 295. 
97. Madhva has not given us a definition of sat. However, 


from the way he defines asat as that counter entity 
which has never existed nor will exist, we may legiti- 
mately conclude that for him sata is that which can 
not be denied in the past, present, or future. ‘Satta’ 
isexistence. Madhva distinguishes between eternal 
and non eternal satta. 

98. Bhg. T. XI. 24, 17 paramarthikasatyatvam svatantr- 


yamabhidhiyate tad visnor eva nanyasya tad anyesam 

sadastita. Since the highest form of reality is indepe- 
, ndence itself, independence is not a mode added to 

reality. Independence itself is tha} reality of Visnu. 


99. AV. II. 2, 20 Svecchanusaritam eva svatantryarn.... 
100. NS. to II. 2. 20 jianam eva hiccha janakam ityarthah. 


10]. Cetanatvam Svavantram syat sa caiko visnuh—text 


from AV quoted in Th à X l- 
p. 88 by Sarma B. N, K. e Phil of Sri Madhvācarya 
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“To be spiritual is to be independet.?!9! The explanation of 
Jayatirtha is that only in a being endowed with consciousness 
can there be ccchz'. Dvaita-Vedanta therefore, accepts the 
position that independence and knowledge, or freedom and 
consciousness are intimately connected. Thus for the 
Dvaitins, Visnu alone possesses himself totally, knows and 
acts fully from himself. Independence is the very nature of 


Visnu, marking him off from all other beings.1°? He alone 
is ‘a se’. 


The independence of Visnu is the root of his defectless- 
ness and perfections. ‘An independent being is not touched 
by defects, for it is independent" writes Madhva." 5 A 
dependent being is incapable of acquiring all that it desires 
or of avoiding all that it dislikes. Since Visnu is absolutely 
free, i. e., since no other being is equal or superior to him, 
no harm can come to him. Thus for example, though Visnu 
is present in hell, yet he is untouched by suffering because 
of his independence.!°* Inthe words of Jayatirtha: “The 
Lord is the fullness of all perfections and far removed from 
all defects, for he is free,’’1°° 


The numberlessness and the plenitude of Visnu’s perfect- 
ions spring from his ‘aseity’ and from the consequent auto- 
nomy of his actions and knowledge. Visnu is the limitless 
ocean of being, bliss and knowledge, he is all powerful, 
possessing varied and mysterious powers, he is the author of 
all, superior to all and marvellous ( adbhuta ) because the 
principle of limitlessness and infinitude, svatanirya, is his very 
nature. The perfections seen in this world are all under the 
law of limitation and hence unworthy to be compared with 


109. AV III. 3, 83 svatantramsada taysa tasya bhedas ca 
sarvatah. 

103, Kath. Up. Bh. p. 18 svatantratvat svatantra hi naiva 
lipyata iti. 

104. BSBh. III. 1, 17. 


105. NS. II. 1.115 Isvarah sakalagunapürnah sarvadosa- 
dirag ca, svatantratvat. 
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the perfections of Visnu.t°® Dependence stands for finitude, 
limitation; independence on the other hand means infinitude, 


Attributes : the Problem of Difference and Similarity 
and the Question of Predication. 

Sruti and reasoning based on éruti declare then that 
Visnu is endowed with all good qualities. But we know that 
the souls too are beings, endowed with attributes. The souls 
possess being, knowledge and bliss. Madhva sometimes 
says that the soul is being and bliss by nature. Is there any 
similarity between the attributes of Visnu and those of other 
beings ? 


As we have already suggested above, Madhva is always 
anxious to [point outthe difference between Visnu and his 
attributes, on the one hand, and on the other all other beings 
and their attributes. By means of numerical and quantita- 
tive expressions Madhva tries to point out, for example, the 
absoluteness of Visnu's bliss. The Chand. Up says that the 
knowledge of the soul is one thing and the knowledge of 
Brahman a different thing.1°7 The Br A Up declares that 
all other beings live by a drop of the bliss of Brahman.?°8 
So, the knowledge, bliss etc., of Visnu are far superior to 


(para) and different from the knowledge, bliss etc., of other 
beings. 


The transcendence of Visnu's attributes is based on the 


fact that they form the support, the sustaining and regulat- 
ing source of the attributes of all creatures.1°° The limitless 


106. Mun Up, Bh. 1. 


107. Cha: up. VIII. 4. 1 Also other texts which 
the difference of Visnu from other beings. 


108. Br. A. up. VI. 3. 32. 
109, Tat. Di. p. 339 adharatvamitatvo 


declare 


. .adharat pajivyatvaniyama- 
ktvanam vyapadesat nityanandavyayam purnam para- 
jüanam vidhiyata ity adhikyena vailaksanyavyapadesat 
sarvasmad uttamam eva brahmanandadikam 


BSBh. III. 2. 33 Visnu’s attributes are invisible. 
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attributes of Visnu are invisible, whereas the qualities of 
creatures are perceptible. 


But this way of looking at the attributes of Visnu and of 
creatures immediately raises an objection. The bliss of 
Visnu and the bliss we experience are designated by the same 
word ‘ananda’. It would be illegitimate to designate these 
two realities by the same term, if there was no similarity 
between them. Jayatirtha answers this objection by stating 
that we are justified in designating the bliss of Visnu and the 
bliss of creatures by the same term ‘ananda’ because between 
them there exists the relation of the reflected object to its 
reflection. Though Visnu’s bliss is other worldly and our’s 
this worldly, still there exists some similarity between the 
two. “The wisdom etc., of the Lord are none of the world; 
they are spoken of in the same terms to assist the understand- 
ing of the world, as in the familiar example : as the king of 
men is in this world, so is the king of the gods in heaven.””**” 


The Inner Unity and Simplicity of Visnu and the 
Multiplicity of His Attributes. 


An important point which we must touch upon here is the 
relation of Visnu to his attributes. When we say that Visnu 
is an ocean of attributes or that he possesses all auspicious 
qualities, we get the impression that the Absolute Being is a 
‘collection of qualities’ or that Visnu and his attributes cons- 
titute only a'substance-accident unity. Such a view of Visnu 
destroys the inner unity and simplicity of God. Madhva was 
quite aware of this problem, though he has not formulated it 





110, ibid. III. 2. 34 The Lord’s attributes are spoken of by 
wordsthat have obtained usage in the world. Tat. 
Di. p.340 evam atyanta vilaksano brahmanandadir 
anukalyadilaksanenetaranandadisadréa ánandadir 
ucyate. ibid. p. 399-340. The problem of bimbarpra- 
tibimbabhavah Tat. pr. on III. 2. 34. 


BSBh. III. 2. 34 alaukiko’ pi jfüanadis tac chabdair 
eva bhanyate jüapanarthaya lokasya yatha rajeva 
devarad iti Cf. also AN. III. 2. 211 ff. 
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thus. Madhva's solution of this problem of the inner nature 
of God is based on his metaphysical and epistemological 
principles which we have explained in our first chapter. 


Madhva most vehemently rejects any inner, real distinc- 
tion between Visnu and his attributes or any real distinction 
among the attributes themselves.11! Any one who so con- 
ceives Visnu is threatened with hell. Also, any one who 
teaches ‘difference and non-difference’ (bhedabheda) on this 
point will have the same fate.!1? It is therefore quite clear 
that Madhva, inspite of his insistence on the attributes of 
Visnu, is not prepared to impair in the least the unity and 
simplicity of Visnu. In the VTV, Madhva quotes approvingly 
the Paramopanisad which says that the actions, attributes etc,. 
of Visnu are his own essential nature and nothing else.!!9 
There is no distinction whatever among them or between 
them and the essential nature of Visnu. 


Madhva tries to understand and express this difficult point 
by means of a comparison, Just as substantiality is in the 
substance without introducing any inner division into the 
substance, so are attributes in a substantial nature.114 
Though the Visesas’ do not introduce any real separation or 
division in the substance, still by virtue of the visesas, the 
language of difference is made possible.115 


The ontological principles governing the relation of sub- 
stance and attributes have already been explained in the first 
chapter. Those principles are applicable to 
What is specific to Visnu, however, 
though endowed with numberless attribut 
without any inner difference or distinction. 


111. Kath. up. Bh. p. 17. 

112. VTV. no 459. 

113. ibid. no. 457 guna-kri 
1syate. 

114, ibid. no. 457 Svarupe ‘pi viseso? sti Svarüpatvavad eva 


115. ibid. no. 457 bheda > pi i araá 
Bis no 4 Eve P! tenaiva vyavaharas ca 


all beings. 
is the fact that he, 
es, is yet said to be 





yadayo Visnoh Svaripam nanyad 
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The Advaitin tries to reach divine simplicity and unity by 
means of a ‘via negativa’, which relegates all multiplicity and 
specification to the sphere of illusion. To Madhva's mind 
such a procedure is at once an error and a sacrilege, for it 
reduces the All Perfect to the level of emptiness (fZnyata). 
Madhva is at pains to tell us that Visnu is one and simple; 
yet the unity and simplicity of the self-luminous Absolute find 
their dynamic expression in diversity. Unity and simplicity, 
self-luminosity and independence do not do away with attri- 
butes; on the contrary they demand innumerable attributes. 
Because Visnu is the absolutely independent Lord, his infinite 
specifications form but one harmonious unity. Each attribute 
in Visnu is related to him by the relation of qualified non- 
difference (savisefabheda), each has for essence all the others, 
and each of them possesses the divine infinitude.!!^ It may 
not be wrong to say that the divine independence (svatantrya) 
is the source of all other divine vifesas and that it penetrates 
all of them, gives them infinitude and supreme eflicacy and 
binds them all into the profound unity of the divine 
substance. 


Il 
The Manifestations of Visnu (Vyuhas and Avataras) 


*Madhva includes among the authorities enumerated by 
him in support of his system the Paficarata Samhitas; but it will 
be seen from the account given above that in his creed there 
is no place for the Vy#has, Vasudeva and others, and the name 
by which the Supreme Spirit is spoken of is mostly Visnu."117 
This statement of Dr. Bhandarkar is not entirely correct 
because the Vias do have a place in Madhva’s system. It 
must, however, be admitted that the Vya#has do not occupy 
that central place in the thought of Madhva, which they have 
in the Paficaratras. 

~ 16. S. Siauva, “La Voie versla Connaissance de Dieu, 
pp. 4-5 2 $ 
117. R. G. Bhandarkar, Vaisnavism, Saivism and Minor 
Religious Systems, p. 62 
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Von Glasenapp discusses the subject of the ‘manifestations 
of Visnu in some detail, and brings together quite a number 
of relevant texts from the different works of Madhva.318 We 
shall therefore, try to avoid all unnecessary repetitions and 
concentrate our attention on the philosophical and theological 
aspects of the subject under study. 

Vyühas!!? 

“The Vyithas in the Paficaratras are emanations of Visnu; 
each succeeding emanation, except the first, originating from 
an anterior emanation, like one flame proceeding from 
another flame."!?? Each Vyiha is Visnu himself with all six 
attributes, knowledge ( /#ana), lordship (aifvarya), ability 
(Sakti), strength (bala), virility (virya), splendour (tejas). Of 
these six qualities only two become manifest in each of the 
four Vyshas. The Vyithas are named Vasudeva, Samkarsana, 
Pradyumna and Anirudha. Each Vy&ha has a creative and a 
moral activity. The real creative activity of the Vpiha begins 
only with the second Vyza: Sazkarsaga. He with the aid of 
the qualities of strength and knowledge carries the world in 
its germinal state in himself. Pradyuma is the cause of the 
appearance of spirit and matter, arid finally, Aniruddha is the 
cause of the growth of body and soul. 
tion of manifest matter, time etc. 


He causes the evolu- 
The ethical functions of 
the Vy#has are thus described by Schrader: Sarmkarasana 
teaches the ‘salvific science’ (fastra) i.e., monotheism (ekantika- 
marga); Pradyumna enables the translation of the doctrine into 
practice (tat-kriya); and finally Aniruddha is the one presiding 
over the fruits of this practice. 

Madhva in his AV speaks of the ‘one 


P Lord JVarayaga, who 
exists in four forms in and through the forms of Vasudeva 


118. H, Von Glasenapp, Op. Cit. pp. 34-39 
119. What we offer here is a short and simplified summary 


of the complicated Vyüha theory of the Paicaratra 


EU as explained by O. Schrader, Op. Cit. 


120. O. Schrader. Op. Cit. p. 35 


Visgu in Himself 139 


etc.!?! But a quotation from the Brhat Samhita in the BSBh 
says that *one and the same (Supreme Being) is spoken of in 
five different ways.'!?? In this quotation the V yzhas are not 
called the forms of Visnu, but the different parts of Visnu's 
body. ‘The head is Narayana, the right arm is Pradyumna etc. 
Further on in the same work. Madhva introduces a citation 
from the Caturveda-Sikha which states that Visnu hasa 
hundred forms, a thousand forms, innumerable forms.!?? In 
the Ch Up Bh, Madhva writes that Visnu has five forms, 
seven forms, ten forms, twenty one forms.!?4 From these few 
indications it is abundantly clear that it is useless to look for 


a definite teaching of Madhva on the number of Vyihas and 
Sub-V yithas. 


Again the functions of these y/has. at least of the four 
principal ones, are not clearly defined by Madhva. In the Ch. 
Up. Bh!?5 Samkarsana is called the ‘destroyer’ (samharta); 
the origination of the world is attributed to Pradyumna; the 
title *pratiharta' (the remover of beings) is given to Aniruddha- 
Visnu is said to dwell in the winds. in the waters etc., in his 
five Vyiha-forms.!?9 The Vyithas seem to have some relation 
to the various sacrifices, But it is impossible to find in the 
works of Madhva a clear and definite teaching on the func- 
tions of V yihas. 


But three points concerning the Vy#has which are clearly 
taught in the works of Madhva are: (1) The Vyzhas are only 
manifestations of Visnu, or forms of the Absolute Being; 

^ 121. AV. I. l. l0a eko Narayano devo Vasudevadirüpena 
caturmürtih 

199. BSBh. I. 1. 15 prokta eka tu pancadha sa eko Nara- 

yanah.... 

123. ibid, II. 3. 48 

194. Ch. Up. Bh. II. 10 

125. ibid. II. 2 ^ 

ibi osmic functions 

ee We it m Lum in his five forms dwells in the 

waters, in the wind etc. 
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there are not four or five Visnus but only one Visnu, and this 
Visnu appears in different forms. (2) All the various mani- 
festations of Visnu are equal to Visnu in everything; there is 
no distinction between Visnu and his manifestations. (3) The 
absolute Lordship of Visnu makes it possible for him to 
appear in many forms though he remains the same in all the 
manifestations. Since these points are equally applicable to 
the Avataras also, we shall discuss them in connection with the 
madhva doctrine on Avataras. 


The Avataras (*Descents" of Visnu)!?" 


The VyZhas are manifestations of Visnu immediately 
concerned with the origination, support etc,, of the world. 
'They are Visnu himself at work in the different cosmic tasks 
The Avataras are manifestations of Visnu in human or animal 
forms. They appear from age to age in the world in order to 
perform some particular function or other. The classic 





127. The avatara-doctrine and the avatara-myths existed 
and developed side by side and they have influenced 
each other. Unfortunately no one has made a thro- 
ugh study of the origin and growth of the avatara- 
doctrine though the myths connected with the various 
avataras have received some attention from scholars. 


P. Hacker in his article “Zur Entwicklung der Avata- 
.ralehre" (WZKSOA 1960, p.47 ff.) has tried, by 
means of textual analysis, to trace the development 
of the avatara-doctrine. 


“The basis of this (avatara) doctrine is Bh. Gi. IV. 
6-9. The terms by which this text describes Visnu- 
Krsna's appearance in this world, are janma, sambha- 
vami and atmanam srjami. The first of these can be 
used to express the idea of rebirth in metempsychosis. 
In fact, it may be said that one of the roots of the 
avatara-doctrine is the belief in metempsychosis. 
However the fact is that Krsna “creates himself” 
employing his maya and using his prakrti". (art. 
cit. p. 68) ; 

The terms first used to denote these manifestations 


e vapus, tanu and then pradurbhava’. (ibid. 
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source on the Hindu Avatara doctrine is to be found in the 
4th Chap. of the Bhag. Gità. Madhva's commentary on the 
3 key verses of this chapter with the super-commentary of 
Jayatirtha will furnish us with the main lines of Madhva's 
views on the Avatara doctrine. 

“Though unborn, though my self is eternal, though the 
Lord of beings; resorting to my own material nature I come 
into being by my own mysterious power. For, whenever of 
the right a languishing appears, Son of Bharata, a rising of 
unright I send myself forth. For the protection of the good 
and for the destruction of evil-doers. To make a firm footing 
for the right I come into being in age after age". Bh. Gità 
IV. 6-8.128 

Let us begin with the commentary on verses seven and 
eight. “There is no law which says that the work of protect- 
ion etc., should be accomplished by Visnu's birth,?22? These 
works can be done (by Visnu) even without being born,” 139 
Then why is he born? *Visnu manifests himself out of play 
(lila) and because his nature is such. He always does his 
pleasure (or his will) out of play and because of his nature.! $! 
‘Jayatirtha tells us that the ‘play’ of Visnu is not intended to 
recreate himself from fatigue etc. He acts as he pleases.!13? 


The sufficient reason for Visnu's act of manifesting him- 
self must be sought in Visnu himself and not outside him. 
He is infinitely powerful and hence, he can accomplish the 
function performed by the Avataras, without taking upon 
himself the various manifestations. If he manifests himself, 
then his nature and the inner fullness of his nature alone can 


be the reason for his action. 


198. Transl. F. Edgerton, p; 43 

129. Bh. Gi.Bh. IV. 7-8 na janmenaiva paritranadi karyam 
iti niyamah 

130. Pr. Di. janmana vinapi kartum samarthatvad iti 


bhavah 1 a 4 
131. Bh. Gi. Bh. IV 7-8 tathapi lilaya svabhavena ca 


_yathestacari 
132. Pr, Di. lilapy alasyapariharady artha na bhavati 
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Visnu manifests himself or is ‘born’ in order to protect the 
good and destroy the wicked. Visnu wants to establish the 
tottering dharma once again ona firm footing.!9? The way 
this work is accomplished differs from one avatara to another, 
The Buddha, who is considered as an Avatara of Visnu appea- 
red among men to lead the enemies of the gods (asuras) into 
error through his teaching on ahimsa.124 Rama, another 
manifestation of Visnu for example exhibited himself as suffe- 
ring sorrow, ignorance and weariness in order to delude the 
Asuras and other wicked persons.!95 An Avatara may have a 
teaching function, Vyasa for example, an Avatāra of Visnu, 
came down among men at the request of the gods to ‘make the 
salvific science’, which finds its aphoristic expression through 
Badarayana in B. Sütras.!?9 But, in his introduction to the 
Bh. Gi Bh. Madhva says that Visnu in the form of /72sa came 
down on earth to re-reveal to the world the lost (forgotten, 
says. Jayatirtha) salvific knowledge or righteousness. People 
were suffering in this transmigratory world because they did 
not possess the means to avoid what is bad (displeasing) and 
to acquire what is good (pleasing). The women and Südras, 
who have no access to the Vedas could not learn the salvific 
teaching. In order to help these people, Vyasa composed the 


fifth Veda, namely, the Mahabharata, Here Visnu is called 
merciful (dayalu). 


Finally, an Avatdra may have a cosmic function as is the 
case with the Tortoise or the Boar Avatzras.! 31 


133. Bh. Gi. DV M 
Pr. Di. on Bh. Gi. Bh, IV. 7 sadhuparitradadikam 
bhagavadavatarasya prayojanam É 
184. VTV. Ti pp. 24-25 


135. VTV Ti no. 456 “Still, for deluding the -asuras’ and 
others also sometimes, he exhibits sorrow, ignorance 
and weariness, though he is obsolutely perfect. 

Vide also VTV. Ti p. 354 
136. Bh. Gi. Bh. Introduction; AV. I. ]. 3; BSBh. I. 2. 1 


137. on the various ‘avataras’ and their functions, Cf. A. 
Danielou, Le  Polytheism — Hindou. pp- 251-278. 
Also J. Gonda, Aspects of Early Vaisnaaism, p. 124 ff. 
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One point which is clear and yet needs to be insisted upon 
here is that for Madhva, the salvific action of the Avatāras 
does not consist in the saving of sinners and the wicked. The 
wicked and sinners are condemned, and it is in this condemna- 
tion or destruction of the wicked that the vindication of the 
eternal dharma is accomplished. Those who are protected 
and saved are the good and the good alone. 


As regards the number of Avataras in Madhvism, nothing 
definite can be said. Madhva admits the traditional ten 
Avataras, Fish, Tortoise, Boar, Man-Lion, Dwarf, Parasu- 
rama, Rama, Krsna, the Buddha and finally Kalki. This 
number is not definitive because we find other lists in his 
other woiks. 


Lel us now try to explain three points referred to in the 
section on the Vyihas, viz., the oneness of Visnu and the mul- 
tiplicity of the forms; the equality of the manifestations with 
Visnu; and the Lordship of Visnu which enables him to mani- 
fest himself in multiple ways without losing his personal 
identity. 


“The Lord Visnu, the Supreme Being, though one in him- 


self is of many forms and is called by different names because 
of his Lordship."13* 


In the B. S. Bh, Madhva quotes the Caturveda Sikha to 
the effect that all the forms of Visnu are mever born, they 
never die, they are not under the command of any (this is 
the divine attribute of independence itself) they have no 
bondage and liberation; all of them are perfect, ageless, ab- 
solute etc.!9? How can we attempt to understand this 
‘mystery’? Madhva tells us, that through the analogy of the 
sun and its light, we can understand Visnu and his manifesta- 
tion. One andthe same sunis in the heavens and in the 
light (perhaps the rays which reach us here). In the same 





138. BSBh. III. 2. 11 
139. ibid. II, 3. 48 
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way, the same Visnu, because of his absolute lordship and 
power, remaining the same takes on different forms.!49 The 
Avataras and the Vy#has do not introduce an inner division 
into the inner essential unity of Visnu. So those forms of 
Visnu by which the origination, support, dissolution and 
liberation are brought about are equal to Visnu. The Avatā- 
ras Fish, Tortoise, Boar and others too are equal to Visnu and 
not different from him.! 1! 

The Br A Up verse : ‘That is fulness; fulness this. From 
fulness fulness doth proceed. Withdrawing fulness’s fulness off, 
even fulness then itself remains’ (pürnam adah pürnam idam 
pürnat pürnam udacyate pürnasya pürnam adaya -pirnam 
evavisisyate)'4? is used by Madhva to explain and substanti- 
ate his doctrine of Visnu's manifestatsons. Trivikrama’s - 
explanation is very informative because it enables us to see 
the inner dynamism of the Supreme Being as conceived by the 
Madhvas.'43 -*Pürnam adah is the original form, Visnu; 
pürnam idam is the Avatara form; between the two there is 
onlya distinction of number,  *The one (Visnu) indeed 
becomes many because of the inner factor called visesa. What 
Trivikrama does here is to explain the ‘Visnu. Avatara rela- 
tionship with the help of the general substance-attribute 
relationship. Just as the specialities or the inner factors of 
a being make multiple, non-synonymous predication regard- 
ing the same being possible, without the least violation of its 
inner unity; so the Lordship of Visnu, enables him to appear 
as many though remaining the same. 


— 140. BSBh. IT. 3. 48 


141. ibid.I. 1. 15 Aisvarya is said to be the reason, why 
Visnu can be one in himself and multiple in his forms 
Cf. also Kath. up. Bh. p. 17 
BSBh. I. 3. 47-49 In these sütras Madhva explains 
how the souls differ form the Avataras. 


142. Br. A. up. V. 1. 1 


143, Tat. Di. p. 43 pürnam ado mülarüpam pürnam idam 
avatararüpam amusmad idam samkhyamatreaa 


‘udacyate’, udricyate ekam eva bahusamkhyakam 
bhavatr, visesad eva 
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There is no inferiority and superiority between Avataras, 
arising from the circumstance of time and place. “But there 
is a distinction between them purely in the sphere manifesta- 
tion."!14 This verse is not very clear and no commentary 
is avialable to help us to understand better the meaning of 
the statement. Perhaps we might interpret the verse in the 
following manner: Between Visnu and his manifestations 
and among the manifestations themselves there is a distinction 
or difference in the order of ‘manifestations’. The original 
from that is, Visnu, and his manifestations are not exactly 
identical; nor are the Boar Avatāra, the Tortoise Avatira, or 
Rama and Krsna identical among themselves, though the 
person manifested in and though all these forms remains the 
all perfect Visnu. 


What Madhva and his commentators are trying to explain 
by means of all these quotations and examples is the truth of 
the oneness of Viscu and the inner power of Visqu to take- 
upon himself various forms. If we may be permitted to use 
foreign categories to explain the mind of Madhva then we may 
put the whole matter thus: between Visnu and his manifesta- 
tions there is not only equality in attributes, status etc., there: 
is also the identity of the essential divine nature. But there 
is more to be said : There is personal identity between Visnu 
and his manifestations. There is only one divine person 
Visnu and he manifests bimself according to the diversity of 
functions in different forms and ‘shapes’. This truth for 
Madhva is necessary for liberation. If any one sees the least 
difference between Visnu and his manifestations as regards 
attributes, nature etc., he goes into darkness after death.!45 





144. Br. A. up. Bh. V. 1 1 na dejakalasamarthaih paravar- 
yam kathamcana paraparatvam (or paravaratvam), 
tesam tu vyaktimatravisesatah 

145, Kath. up. Bh. yah pradurbhavago Visnur dehadisu ca 
samsthitah sa eva mülarüpas ca saksan Narayanabhi-. 
dhah malarapas ca yo Visuuh paadurbhavadigas ca san. 
gunatan svarüpato vapivisesam yotra pasyat atyal- 

am api, mrtva sa tamo ndham yaty asamáayam. 
bhedabhedavidas catra tamo yäāntt na saméayah 


10 
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The essential and ultimate reason for the absolute differ- 
ence of the Avataras from the gods and the souls is to be 
found in the formers identity with Visnu. It is true, that 
sometimes the Avataras and the souls are spoken of as Parts 
of Visnu. But Madhva tells us that we must distinguish 
between part and part. There is an ‘essential’ part (sozmfa) 
anda distinct part (vibhinnamfa). The ‘svamfa’ is in no way 
different from the whole.146 ‘What power and essential 
nature are in the whole, are also in the part. As Trivikrama 
explains: ‘the powers of the whole, such as the power of 
producing the world etc; the essential nature of the whole, 
such as knowledge and bliss, as they are in Visnu, pervading 
(transcending) time and place, and the attributes as they are 
in Visnu (svamfin) are also to be found in the sozmfa'. 147 
Perhaps we may say that the word ‘amia’ is used here in a 


very secondary sense! Now, the Avatāras are the *sozmfas? of 
Visnu. 


The Jivas (souls) on the other hand are the 'sibhinnagifas" 
of Visnu, i.e., distinct parts with limited power and endowed 
with only a ‘little similarity? to the Lord: 


Even the gods are infinitely inferior to the manifestations 
of Visnu. ‘The manifestations have equality with Visnu. 
but Brahma, Rudra, Prajapati, Brhaspati and the rest of the 
gods, Gandharvas, Men, Fathers, Asuras etc,, are not equal 
to the Lord.?!48 


The great emphasis Madhva lays on the equality of the 
manifestations with Visnu is a clear indication of his rejection 
of the so called *partial manifestations of. Visnu (amfavataras). 
Though, Madhva sometimes Speaks of Avataras as svamsas of 


146. BSBh. II. 3. 47 


147. Tat. Di. p. 268 amino yat tu samarthyam jagatsrts- 
yadan yatsvarüpam jüinànandaiyatha sthitih desatah 
kalato gunto vyaptatvena tadeva Svàmiasya 

148. BSBh. IV. 2. 13-84 
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Visnu, we know that the term does not mean a part of Visnu 
in the usual sense of the word.!49 


Let us now focus our attention on another aspect of the 
Avatara doctrine which in no way is easy to deal with. Up 
to now we have seen that the Avataras are manifestations of 
Visnu in human or animal forms, The purpose of the 
Avataras and their essential identity with Visnu have also 
been explained. But there remains the question as to how 
we should understand the word ‘manifestation.’ As a matter 
of fact the Bh Gi speaks of the ‘birth’ of the absolute Being. 
What does Madhva understand by this word : ‘the birth’ of 
an Avatara ? 

Once again we must look into the Bh Gi Bh. in order to 
find a solution to our problem (Bh Gi Bh IV. 1). In verse 6, 
the verb ‘to be born’ (jan) does not occur; the verb used is ‘to 
into being’ (sambhi) which is interpreted by Jayatirtha as ‘to be 
born’ ( jani). The verb ‘jan’ occurs in the previous verse. Now, 
the problem which Madhva wants to solve in his commentary 
is: How can birth be predicated of Visnu, who by nature 
is eternal and unborn? His self and his body are eternal 





149. On the problem of partial avataras of Visnu etc. P. 
Hacker, Art. Cit, p. 50 ff. “Aus diesem Mythus ist 
für unser Untersuchung zunächst hervorzuheben, dass 
die Vorstellung bestand, ein Gott könne sein Selbst 
teilen und einen Teil desselben ins diesseits schicken, 
um geboren vu werden". (ibid. p. 51) AmSavatara is 
taught in the Puranas. Vide P. Hacker Prahlada... 
Vol I. p. 38, Vol. II. p. 190; and Ramanuja too assi- 
milated this traditional amiavatara theory into his 
system. Apart from these Manifestations of Visnu, 
Ramanuja accepts another type of Visnu’s avatara 
namely, “‘arcavatara”’. This is the special indwelling 
of Visnu in the consecrated idols. (Cf. O. Lacombe, 
L’ Absolu selon le Vedanta, p. 327 ff.) 

Madhva’s rejection of amáavatara has its roots in his 
view that Visnu is absolutely indivisible. 
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and unchangeable. How can such a being be said to be 
born ?! 50 


Visnu is not really born; but he appears to be born. But 
this false appearance of birth has a reason. Krsna (Vasudeva- 
that is—the son of Vasudeva) appears to be born, because 
he ‘appears’ (pradurbhava) (to the world) in and through 
Vasudeva. Vasudeva and others are born in accordance 
with the natural course of things. Visnu has produced a 
material body for Vasudeva and others. Krsna and other 
Avataras make their appearance in the world in and through 
the family of Vasudeva and others. To the ignorant, Vasudeva 
is just a child of Vasudeva, born in and from them just like 
any other child. In truth, however, Visnu only appears in 
them. He is not born in or from them. It is Visnu’s 
absolute power over matter which enables him to take on 


this appearance of birth without suffering any pain or 
sorrow. 5? 


That Visnu’s manifestation implies Visnu’s entrance into 
a real material body seems to be taught in Kath Up Bh. ‘He 
the great Visnu lets himself be born in the form of Fish, 


Tortoise etc., by entering into (remaining in) the inner cave 
along with the other beings from age to age,’ 152 


150. Bh. Gi. IV. 5-6 bahüni me vyatitani janmani tavacar- 
juna tany aham veda Sarvanina tvam vettha Paran- 
tapa ajo’pisan navyayatma bhütanam Tévaro'pi san 
prakrtim svam adhisthaya sambhavamy atmamayaya 
Bh. Gi. Bh. IV. 6 
Also Pr. Di. on Bh. Gi. Bh. IR. 6 svarüpato dehatas 
canadinityasya sambhavami, iti janih katham ucyate 

151. ibid. IV. 6 prakrtya jatesu vasudevadisu tathaiva 
tesàm jata iva pratiye : 


Also Pr. Di. Jayatirtha speaks of the « janmabhranti" 
since *prakrti' is fully under his sway Visnu can take 
on the appearance of birth, > 


152. Kath. up. Bh. p. 16 matsyakürmüdirüpena guhasams 
tham ajijanatbütaih saha maha Visnuh paramatma 


yuge yuge. Into which inner cave does Visnu in diffe- 
rent forms enter ? a 


This verse 
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isa quotation from an unknown source and hence we 
cannot take it seriously as an expression of Madhva's mind. 


What we can definitely say on this point is that Visnu is 
not really born i. e., the Avatara does not imply the real birth 
of Visnu. In speaking of Vasudeva, birth is mistakenly pre- 
dicated of Visnu. Secondly, there is no inner relation between 
the Avatara and the bodies of Vasudeva and others. But the 
nature of the relation that exists between the two is by no 


means clear. Does the Avatara imply Visnu’s entrance into a 
real body ? 


Madhva distinguishes between ‘primary birth’ ( mukAyot- 
patti) and secondary birth ( amukhyotpatti ). Birth in the 
primary sense is the birth of a material body which is sub- 
ject to suffering and death. Birth in the secondary sense is 
‘manifestation‘ (pradurbhava). In the case of Visnu, origina- 
tion means just manifestation, birth in the secondary sense 
and nothing else. The body of Hari is unoriginated and 
eternal.]593 In the Brah, Purana, Brahma tells Narada : 
*Visnu's body is not born from the union of man and woman. 
On the contrary, he manifests his own form which is fault- 
less, and is consciousness and bliss This manifestation and 
nothing else is his birth.!5* In the AV, Madhva says; Visnu's 
origination is of the nature of Avatzra.'5^ Jayatirtha adds’ 
itis not of the nature of gaining body etc.'59 A little later, 
Madhva says : Visnu’s birth is his manifestation through 
activity (pravartakatvena).'5" All these texts do not in any 








153. VTV. p. 351 mukhyotpattis tadanyesam pradurbhavo 
Harer janih VTV, Ti. p. 351 f. 

154. VIV. no. 157 gtripummalabhiyogatma deho Visnor 
na jayate kintu nirdosacaitanyasukham ^ nityam 
svakam tanum : 

155. AV. I. 1.177 Visnor utpattir avataraga 

156. NS Avataraga pradurbhavavisaya, na tu éariradila- 
bhalaksana 

157. AV. I.. 1.207 kriyapravartakatvena pradurbhavo 
Harer janih 
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way help us to understand better the nature of the Avatara, 
The only thing they make clear is that Visnu is not really 
born. 


Since Visnu is not really born, he has no body (material). 


and hence he cannot suffer. In the Brah. Purana quoted by 
Madhva in VTV.!5? Narada asks Brahma: “How is it 


that in his Avataras Visnu seems to suffer anxiety, weariness, 
wounds, ignorance and sorrow? This doubt, oh! Brahma, 


has lodged itself in my heart like a dart." ‘Brahma replies : 
For deluding the Asuras (enemies of the gods) and others he 
sometimes exhibits himself as suffering sorrow, weariness and 
ignorance though he is absolutely perfect. How can there be 
wound etc? The unborn Hari exhibits them to render liber- 
aton difficult. Visnu in his Avataras must be understood as 
free from defects.” This passage speaks for itself and does. 
not call for any comment. In Madhva's system the ‘avataric 
exhibition’ of sorrow and pain form part of the purpose of 
Visnu’s manifestation. The unworthy souls must be preven- 
ted from knowing the true nature of Visnu and thus be exclu- 
ded from liberation. This is the real result achieved by the 
favataric-exhibition of sorrow etc, though in reality the 
Avataras are above sorrow and suffering. 


In the realistic system of Madhva, how can a real result 
be achieved by means of an *apperance' ? Madhva defends 
with great skill the reality of divine activity, yet in this one 
dominion of Avataras, he seems to hold a ‘sort of illusionism". 
Somehow, between the realism of Madhva and his Avatara 
doctrine there is a discrepancy, 
Visnu nor the statement that Vis 
can help us to overcome it. 


Neither the omnipotence of 
nu is absolutely independent 


The whole Avatara doctrine of Madhva is very similar to 
the docetist theories of the early Christian Gnostics like Vale- 
ntinian and Basilides. The birth, body and the sufferings of 
the Avataras of Visnu are relegated to the domain of ‘appea- 


158. VIV. p. 353 with VTV Ti. pp. 353-354 
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rance’. As a consequence of this docetism. Madhva’s Avatara 
doctrine is ‘monophysitic’. In the Avataras, there is only one 
nature i. e., the divine nature and it in no way comes into 
contact with what we really are. The gulf between ‘what we 


are’ and ‘what God is’ is not bridged by God in his Avataras. 


Visnu in himself is invisible to our senses; but he can be 
seen by us in his manifestations. The Yogin who sees the 
manifestations with his eye of knowledge gets liberation: the 
seeing of the manifestations with one's ordinary sense is not 
conducive to liberation. Here, Madhva teaches that the 
Avatara forms of Visnu are the objects of our sense knowledg 
though Visnu himself who is in the Avataras can be apprehen- 
ded only with the ‘eye of knowledge'.! 5? 





159, Kath. up. Bh. p. 20 pradurbhavan rte Visnum indri- 
yair naiva pasyati pradurbhavan api yada jüanadrst- 
yaivapasyati tadaiva mucyate yogi na drstair indri- 
yaih kvacit. 

In Ramanja the love of Visnu for his ‘devotees? 
(Sri Bh. II. 2.41) is the predominant motive of Visnu 
in his Descents. In and through his Avataras, the 
Supreme Lord makes himself accessible to his 
creatures. 

Madhva in his writings presents a rather stern pic- 
ture of Visnu, Inhis Bh. Gi. Bh., Madhva writes 
that the merciful Visnu (dayalu) came down into our 
midst as Vyasa. Besides this short reference to 
Visnu’s mercy, I have not found other texts which in 
all clarity speak of Visnu's love and mercy, and which 
ascribe the avataras to Visnu's desire to make him- 
self accessible to us weak and sinful men. 

Apart from the Vyühas and Avataras, Madhva ad- 
mits also Visnu's vibhatis or vibhavas (i. e. Visnu's 
special presence in certain persons and things; a. 
presence which confers on them greater effulgence 
and power). For details. ef. H. Von Glasenapp. Op. 
Cit. p. 38 ff. Also Bh. Gi Bh. IX, 


CHAPTER IV 
VISNU AND THE UNIVERSE 


I 
Visnu and the Origintation of the World 


It has been our intention till now to show how Madhva 
‘conceives God in himself, i. e, the inner reality of Visnu, 
Since Visnu is the eternal Lord of the eternal realities, viz., 
the souls (jiva) and primary matter (prakrti) and since 
Madhva often speaks of Visau in function of or in relation 
to this world, it has not always been possible to describe the 
inner life of Visnu without at the same time referring to the 
universe. Visnu’s sarvanimati (the doctrine which teaches 
that Visnu is the primary purport of every word), his 
attributes, his manifestations etc., can be understood only 
in relation to the universe. Our present task is to define 
Visnu more exactly and in greater detail, in as much as he 
is the cause of the ‘production’, (origination) ‘sustenance’ 
and ‘destruction’ of the universe What does Madhva mean 


when he says that Visnu is the Creator 


(srasta) of the 
universe ? 


How does he conceive the sustenance (sthiti) and 
"destruction samhara of the universe ? 


Thissame subject could be looked at from a different 
angle: from the angle of the problem of the 
*Many'. The problem of 
once an ‘intra- 
have seen in th 


‘One’ and the 
r ‘the One and the Many’ is at 
divine’ and an ‘extra-divine’ problem. We 
e last chapter how Madhva faced this problem 
at the “intra-divine? level. Visnu is one, ʻa unity in being’, 
yet he is at the same time an Ocean of attributes; he is one. 


yet he has a body: he jg One, yet he has di 


1 1 ffer n g and 
manifestations. ent forms 


Visuu and the Universe 153 


We have now to turn to the same problem at the ‘extra- 
divine! level. Visnuis the Absolute Being, yet he is not the 
only being, the only ‘tativa’. The souls and primary matter, 
their coming together and their development are real. In 
Madhva’s terminology ‘the Tattva’ and ‘the tattvas’ exist. 
How does Madhva conceive their inter-realtionship ? Since 
Madhva rejects both the monistic position which accepts 
only one reality and relegates the many to the sphere of 
illusion and the materialistic position which accepts only 
the many and rejects the ‘One’, it is all the more interesting 
for us to see how he deals with this problem. In the history 
of Indian thought Madhva is the most radical and the most 
articulate of the thinkers who fight for the reality of God 
and of the world. The way he tries to save the One and 
the Many, (though remaining faithful to the Vedantic 
tradition and using traditional concepts) shows us just how 
far Indian thought can go on this point. So this part is 
very important for the understanding and evaluation of 
Madhva's thought. 


Following the vedanta tradition, Madhva affirms that 
Visnu and Visnu alone is the cause of the production, support 
and dissolution or destruction (srostt, sthiti and samhara) 
of the universe, for such is the teaching of the sacred 
tradition ! The very first verse of the AV says: *he from 
whom the origination etc., of the universe’ are, is Visnu.? 
Badarayana’s assertion : the from whom the origination ete., 
clearly points to Visnu as the cause of the universe.? From 
Visnu proceed ‘o rigination. support, dissolution, government, 





1. AV. I. 1. 90 srstih sthitiá ca samharo niyatir jianam 
avrtih bandhamoksav api hy āsu srutisükta Hareh 
sada 
Cf. also BSBh. I. 1. 2 

2. AV. I. 1. 1. asyodbhavadidam.... 

3, BS. I. 1. 2 

BSBh. I. 1. 2 

AY, I. 1. 89  antahsamudragam visvaprasuteh 
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_ knowledge, ignorance, bondage and finally release.’ This is 


the definition of Visnu. According to Madhva, innumerable 
Vedic passages reveal this truth.4 What Madhva cannot 
understand, is how any one can deny this primary tenet of 
religion (samaya). 


1. The Refutation of Rival Schools. 

As is well known, every Indian scholastic thinker, before 
he establishes his position, tries to refute all the opposing 
schools of thought. Madhva is no exception to this rule. 
In the present exposition of Madhva’s refutation of his 
Opponents what interests us most is not the objectivity of 
Madhva’s exposition of the other schools, but the philosop- 
hical and theological presuppositions on which his refutation 
is based. 


(a) Atheistic) niriSvara) Samkhya. 

"his school does rot deny the existence of gods of limited 
power, but holds that there is no Supreme God. It affirms 
that primary matter, which is devoid of consciousness and 
which is the combination of three qualities (stativa, rajas, 
tamas), of itself and by itself evolves into the ‘shape’ of the 


universe which possesses the character of pleasure and pain 
(sukha and duhkha).5 





karanam tu yat janmadyasyeti laksyate 

4. BSBh. I. 1. 2 
In his commentary on BS I. 1. 9. Madh fe 
Rg. V. X. 125. 1-8; ibid. I. 164 e aie 
Tait. Up. III. 1 “That, verily, whence bei h 
are boza, that Dy which when born they nos that 
into which on deceasing th X 
HAND & they enter" (Trans R E. 


5. BSBh. II. 2. 1 Introduction 


Tat. Di, pp. 194-5 acetanam 3 
jagadakaranamparinamate, ' Svatantram pradhanam 


E. Frauwallner, Geschicht d i 
Pod pes e der Ind. Phil., 


evolution of matter. 


hte der Vol. I., 
assical Samkhya conceives the 
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Madhva's refutation of atheistic Samkhya depends on his 
proposition that an unconscious being is not capable of inde- 
pendent action, for we see only conscious beings acting inde- 
pendently.? The independent activity which is denied to 
non-conscious being (acetana vastu ) is called ‘formation’ 
(racana), i. e., an activity which results in a beautiful and 
variegated world." But isself-directed activity outside the 
reach of non-conscious beings? Yes, claims Madhva. Such 
Samkhya arguments like ‘milk by itself turns into curd and 
waters flow’, are worthless since we know from éruti that 
without the activity of Visnu, none of these processes can take 
place.? Viewed from another angle, the Samkhya position 
illegimately subordinates spirit to matter (purusa to prakrit).” 


(b) Deistic (Se$vara) Samkhya 

This school accepts the existence of God (Ifvara). Prakrti 
when favoured (prasada) by Isvara becomes capable of evolv- 
ing into the universe, as when the earth favoured by rain 
brings forth by itself grass etc.1° Prakrti, therefore, is not 
an independent cause, it needs an initial (favour) (blessing) of 
God. But once this blessing or favour is there, then prakrti 
is no more in need of the causal influx of the Absolute Being. 


Such a view of divine causality is the result of an utter 
lack of the knowledge of Narayana’s relation to the world. 
The ‘éruti texts’ ascribe to Brahman not only an act of initail 
favouring when speaking of the origination of the world; they 
affirm that frakrt?s very power of being the material cause 





6. BSBh. lI. 2. 1 acteanasy svatahpravrtty anupapatteh 
7. Tat Di. p. 195 svatantra-pravrttir hi racanà nàma; 
Cf. AV. II. 2. 19 ff sa ca vicitravistapavisaya.... 
AV Il. 1. 72 Buddhipürva pravrttir hi kartrtvam iti 
niócitam.... 
8. BSBh. II. 2. 2. The sacred text which is referred to 
by Madhva is Br. A. Up. III. 8. 9. 
9. BSBh. II. 2. 7-8 
10. ibid. II. 2. 5 with Tat. Di. p. 198 
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(upadana-karana) of the world isa gift of Visnu. As Madhva 
says, the very being (sattā) of prakrti is from Vrsnu.!! The 
causal influence of Visnu on prakrti does not therefore, stop 
with or principally consist in, an external act of ‘favouring’; 
no, it touches the very intrinsic character of prakrti, for, its 
material causality and its being (upādānatava and satiz) are 
dependent on Visnu.!? In short Visnu is not nota mere 
contributory cause of the world (anugrahakamatram). He is 
the Supreme cause of the universe. 


(c) The Materialists 


The Materialists accept the existence of earth, water, fire 
and air. Out of the combination of these elements the mate- 
rial world, bodies, the faculties of knowledge and even cons- 
ciousness come into existence. They deny the existence of 
Tévara and Sruti. The atoms of the various material elements 
and their different combinations and the agency of conscious 
beings which arise out of matter can explain the existence 
and activity of the world. The conscious bodies do possess 
self-directed activity. So even a sort of purpose may be seen 
in the world. Thus the materialists explain the world with 
no reference to God or to spiritual beings.!3 


According to Madhva, the materialist view of the origina- 
tion of the universe isfalse. In fact Madhva refutes the 


Il. ibid. II. 2. 5, jagato ‘bhavat trnadinam parjanyavan 
nanugrahakatvamatram ivarasya....prakrtisattadipr- 
adatvam cangikrtam ` 

12. Tat. Di. pp. 198.199 At the time of the ‘production’ 
of the world, the world is said to be *abhàva" non- 


existent. So it is Visnu who gives to matter the 
power to become the 


material cause of the ld. 

ee ao s N. S. text quoted by B. N. K. UM g 
e Brahma sütras: Principal C i 

RIO ME P ommentaries Vol. 


BSBh. 1. 4, 27 prakrtim anu 


ot rapa E Pravisya, tam parinamya 
; amakatvena tatra sthitva 4 
bahudhakarnat. ge 


Cf. also. BSBh. IT. 3. 11 & 9. 
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materialistic view of the origination of the universe by show- 
ing the falsity of the system itself. Since the materialists 
(lokayatika) admit only one source of knowledge : perception 
(pratyaksa) , they naturally deny ‘right’ (dharma) and ‘wrong’ 
(adharma) and hence also ‘heaven’ (svarga) and ‘hell’ (niraya), 
A system which denies the final human end, liberation, can- 
not but be a purposeless system and it does not deserve the 
name of ‘fastra’.14 This argument shows that for Madhva 
the universe is more than what our senses can perceive and 
that the final liberation of man is in ‘some way’ related to 
the world. 


(d) The VaiSesika School 


As is well known, the Vaifesikas are atomists. For them 
the world is finally the product of the atoms of the four basic 
elements which join together in different proportion at the 
will (iccha) of Isvara.1® From the long and complicated 
refutation of this shool, we intend to pick out only a few 
points which throw light on Madhva’s concept of the 
Absolute Being.** 


Since the theory is neither taught by nor in accordance 
with &ruti claims Madhva, it is not worth our considera- 





13. Tat. Di. pp. 199-200 The *pürvapaksa' is explained, 
Cf. also B. N. K. Sharma : op. cit. p. 15, 


Also E. Frauwallner, Op. Cit. Vol. II. p. 295 ff. 
“Der Materialismus" 


14. BSBh. II. 2. 6. Cf. also Chapter II p. 37 


15. Tat. Di. p. 202 Trivikrama explains the views of the 
*tparamanvarambhavadins"' i. e. of the Vaisesikas. 


Also E. Frauwallner, Op. Cit, Vol. II. p. 29 ff. 
Madhva here explains and refutes not the earlier 
Vaiéesika system, which was purely naturalistic and 
mechanistic, but the later system which had accepted 
the existence of a Supreme cause. 


16. The madhva refutation of the vaisesika theory of the 
combination of atoms and the inner difficulties of 
that theory do not interest us here. A detailed 
exposition of the mádhva views may be seen in B. N. 
K. Sharma : Op. Cit. p. 30 ff. 


posits the creation-destruction difference (srsti 
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tion." Mere reliance on logic (tarka), asis the case with 
the Vaifesikas, can lead one only to misfortume. More 
philosophically : “You say that the atoms come together at 
the will of Isvara. Now, is this will of Isvara eternal or non- 
eternal ? If eternal, then why were the ato ns inactive during 
the time of dissolution (pralaya)? If they were inactive, then 
why are they active now? Ifon the contrary, you say that 
the will of Isvara is non-eternal, then what is it that actuates 
the ‘will’ (zcchz) of Isvara? In this case too, since the will of 
God is not there, the atoms must remain inactive. So, in 
both cases the origination of the universe remains inexpli- 
cable.18 


The presuppositions which underlie this objection are very 
revealing. Isvara, the eternal cause, must of necessity be 
eternally active, i e., eternally producing an effect. This way 
of looking at divine causality necessarily does away with the 
possibility of a ‘creation in time.’ 


But the point to be considered is: does not the very obje- 
ction against the atomists undermine the dvaita system itself ? 
Dvaita too admits the eternity of the divine will and the ina- 
ctivity of primary matter and the souls during the period 
of dissolution. Madhva, however, rejects this objection 
with the remark that Isvara as taught in the Vedas is omni- 
potent and so everything is possible,1® Moreover, Madhva 
says that differentiation is inherent in time. One and the 
same time (kala) has in itself a *creation-time? (srstikala) aud a 
destruction-time (samharakala). At the time of creation 
(srsti-kala) Isvara produces the world and at the time of dons 
truction (samhara-kala) he destroys the world.20 So Madhva 


eth -samhara) in time 
17. BSBh. II. 2. 17 srutismrty-aparigrhitatvat.... 
18. ibid II. 2. 12-16 with Tat. Di, p. 203 f. 


19, ibid. II. 2. 12 vaidikesvarasya t o keenik: 
osi en CERCAER E u vedenaiva Sarvasakti- 


20. ibid. svata eva kale vibhedangskrte: 
Di.pp.204205. — sansikrtei ca Cf, also Tat, 
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and not in Isvara, though he admits that this time is depen- 
dent on Visnu. At each special time, we have to admit special 
moments in the will of Visnu. At ‘creation-time’ there is the 
‘special will’ of producting the world and at the time of dest- 
ruction the special will of destroying the world.?! In short, 
Madhva thinks that if we admit the omnipotence of God and 
an an inherent, natural differentiation in time with the corres 
ponding ‘special moments’ in the will of Visnu, the above 
mentioned objection could be solved. 


Of course this solution in no way answers the difficulty. 
Still, it is to the credit of Madhva that he has seen the diffi- 
culty of reconciling the eternal and active will of Visnu, and 
the world’s temporality add changeableness, which are 
dependent on that will. Still it is unfortunate that freedom as 
autodetermination is not dealt with either in this connection 
or in the discussion on the ‘Svatantrya’ of [svara. 

e. Nihilism (Sunyavada) 

According to the Dvaitins, the Madhyamikas or Sinyavidins 
hold that the cause of this world is s#nya which is taken to be 
non-dual, eternal, without qualities, self-luminous, free from 
limitations and beyond thought and speech. When the ulti- 
mate $/nyata is realized, then the world of appearance would 
disappear.?? 


Can Void (finya) be the cause ofthe universe? For 
Madhva, ‘#nya means the non-existent (asat), It is against our 
experience to say that Void or non-being can produce some- 
thing. If we were to admit si#mya could be the cause of 
something, then such non- -existent realities like a sky-flower, 

21. Tat. Di. p. 205 s samprati srjami pascat samharisyamiti 

visesecchadikam upapadyate 

22. BSBh. II. 2. 26 


Tat. Di. pp. 213-214 Trivikrama informs us that the 
Buddhist-Madhyamika view is here refuted. nityam 
nirviéesam advitiyam svayamprakasam apastagunad- 
osam vanmanasagocaram  $ünyam  jagatkaranam- 
madhyamika manyante 
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too must be considered causes.?? Non-existents are not objects 
of our pursuit. They cannot move us to action and endea- 
vour.24 Perception which clearly distinguishes the existent 
from the non-existent, reality from dream-illusion, testifies to 
the reality of the world. If the world is real, its cause also 


must be real. 


f. Idealism (Vijnanavada) 


The Buddhist-Vijianavadins admit that only consciouscio- 
usness is real. This school takes the world to be a modification 
of consciousness (vi/fanariipamitram).”® 


Madhva rejects this view because it goes against experience. 
As Trivikrama explains: the world is not consciousness or 
knowledge but the object of consciousness.?® It is not right 
to assert that knowledge (/#anam) and the object of knowledge 
(jñeyam) are identical. The world of experience is permanent 
and consciousness is momentary. So, the world cannot be 
the modification of consciousness. 


g. The Pasupata School. 
The Paíupatas say that Pafupati or Siva, who is independ- 
ent, bodiless, the giver at once of bondage and release, the 


23. BSBh. II. 2. 26 adrstatvad asatah karanatvam na 
yujyate 
Tat. Di. p. 214 
Also II. 2. 26 


24. ibid. Madva calls ‘asat’, udasina-that is—something 
which is incapable of becoming an object of the mind 
with the power of inciting the knower to act either 
to acquire it orto avoid it. ‘asat’ does not possess 
“heyopadeyabuddhivisayatvam”’. R 
Also ibid. ÍI. 2. 27 : 

25. Tat. Di. p. 216 yatha éinyavadinah sinyam tatha 
prayo vijahanavadina vijianam manyante 

26. BSBh. II. 2. 20 Such a view is against experience. 
Tat. Di. p. 216 atas samanades 
abdher na jfianajfieyor aikyam 
BSBh. II. 2. 31 
sthyayitvam 


e sumanakale canupal- 


Jüanam  ksanikam arthanam ca 
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support of all qualities and the universal cause, is the origi- 
nator of the world.?" 


Madhva objects to this view, because, 'áruti' tells us that 
Narayana and not Siva is the cause of the world. Narayana 
alone is the Absolute Being and Siva is subordinate to him, 
Only the Absolute can be the cause of the universe and so 
Siva is not the cause of the world.?? 


Secondly, only a being endowed with a body can enter into 

a causal relation with another. Siva, as the Pásupatas the- 
mselves say, has no body and therefore, is incapable of being 
the world's cause. . Madhva and Trivikrama point out that a 
bodiless being is like a ‘dead-being’. It is inactive.*? Madhva 
writes further : ‘Either Pasupatihas a body or he has none. If 
he has a body then he is finite (antavat) that is he is subject 
to birth and death. If he has no body, then (a) he cannot be 
a cause (b) he has no knowledge, for only beings endowed 
with a body can have knowledge.3? As an after thought 
Madhva adds: these objecttons cannot be adduced against 
the Vaisnava position for Visau is endowed with a body of 
intelligence, bliss and power and his knowledge is unmixed 
with ignorance.?! 


(h) The Sakta Schools 


The Saktas believe that Sakti is the ultimate principle. It 
isa female principle. While the Mahavama school affirms 
that Sakti is all-in-all and that she needs no partnership with. 
Siva, her consort, in the production of the world, the other 





27. Tat. Di. p. 218 Short exposition of the Pasupata 
School. 

28. BSBh. II. 2. 37 

29. ibid. II. 2. 38-39: Cf also Chapter III. 

30. ibid. II. 2. 41 dehavattve ‘ntavattvam, anyatha 
jfüanabhavah éar.rina eva jtíanadrstih 

31. ibid. Visnos tu érutyaiva virodhah parihrtah.... 

1] 
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schools, Medhyavama and Ayuvima, do accept that Siva has a 
subordinate role to play in the origination of the world.” 


Madhya rejects the Sakta schools for the following reasons. 
The female principle (Sakti) alone without the aid of the male 
principle (purusa) cannot produce the world, because the 
female principle by itself is insufficient to bring forth an 
effect.88 Perhaps what he means is that a subordinate cause 
like Sakti needs to be actuated by the primary cause. 


The Sakta position which attributes to Siva a subordinate 
role in the production of the universe is inadmissible, because 
Siva is not endowed with the necessary faculties of knowledge, 
‘etc, Madhva also seems to suggest that the male principle 
cannot be subordinated to the female principle.34 Finally, if 
the Saktas were to admit that Siva is endowed with all the 
necessary powers of ‘creation’, then Madhva does not see why 
Sakti is needed at all for the production of the world. Siva 
alone can then produce the world. The final reason why 
Madhva rejects the Sakta view is that it is opposed to the 
‘sacred texts.3° 


(i) Can Souls be the Cause of the World ? 


Unlike primary matter, the soul is a conscious being. 
Experience tells us that the soul does actually engage in 
activity and does bring works to a conclusion. So the 





32. AV. II. 2. 42. with NS. 

Tat. Di. p. 221. Explanantion of the sakta views. 
Sakti is said to be ‘sarvajfia, sarveivari sarvakartri, 
sadaéivapradhanah sarve tadadhina etc. : 

33. na hi purusananugrhita stribhya utpattir. Three 
different Sakta-Schools are mentioned Mahanta, 
Madhyama, Ksudra. For details. Tat. Di. p. 221-222 
na hi purusananugrhita stribhya utpattir drsyate. 
BSBh. II. 2. 42. 

34. BSBh. II. 2. 43-44 


35. ibid. II. 2. 45 sakalasrutyadivirudhatvat 
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doubt could arise whether the soul could not be the cause of 
the world.3* 


But as Madhva points out the soul which is dependent on 
Visnu as regards pain and pleasure is not an independent 
being and hence is not an independent agent. The activity 
which is noticed in the soul is to be attributed to another. 
The inner ruler, Visnu, is the real agent. Madhva approvi- 
ngly quotes the Mahabhirata text which compares the jsiva 
to a puppet in the hands of a man. How can such a depend- 
ent being be the cause of the world ?47 


Conclusion 


Let us try togather together the scattered threads of 
thought which underlie the midhva refutation of the non-Vai- 
snava schools. (a) A non-conscious being, a being devoid of 
knowledge cannot be the author of the world, for it is incapa- 
ble of purposeful activity. To the Madhvas the world is an 
ordered and purposeful ‘thing’ and so the world's producer 
must be endowed with knowledge. 

(b) Igvara’s causal influence on the universe is not to be 
considered deistically. It touches the very intrinsic nature of 
prakrti itself. As we shall see later, the activity of God is 
lasting. 

(c) The universe is deeper and higher than what our 
senses can perceive. It is a place of dharma and adharma. The 
destiny of the /ivas gives the ultimate finality to the world. 
The sarvanamzta of Visnu implies that the world is at once a 
curtain and a mirror. a curtain veiling God from the ignor- 
ant and a mirror for the knower. 


(d) The universe can neither be considered an appearance 


nor an illusion. The world is real and it originates from a 





36. BSBh. II. 1. 13 
ibid. II. 1. 25 jivena karyopasamharadarsanat tasya 
kartrtvam iti cet. 

37. ibid. The activity of the jivas ‘‘asvatantryat parakrta 
eva? 
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real cause. Nor can we consider the world a projection of 
consciounsess. On the other hand the reality of consciousness 
is to be explained by the reality of the world on which 
consciousness depends. 

(e) The author of the universe is not only endowed with 
knowledge; he is also omnipotent and independent. A depen- 
dent being like the soul is incapable of producing the 
universe. Only an omnipotent being can be the ‘sufficient 
reason of the cycle of origination etc. 


2. Visnu, the Cause of the ‘Origination’ (srsti) of the 

World 
(a) Preliminary Remarks. 

To avoid all misunderstandings, let us make a few import- 
ant remarks. 

l. In Dvaita Vedanta Sri, the souls, primary matter, 
time, etc., are eternal entities. So, when we speak of the 
origination of the universe, we are not speaking of the 
absolute origination of these entities, but of the evolution of 
matter and the coming together of the soul and matter. 
We are speaking of the manifestation of the non-divine 
realities, which lie unmanifest during the time of dissolution. 


(2) But whether Madhva’s idea of ‘Independence and 
non-independence’ (svatantra-asvatantra) and whether some 
of his statements on  Visnu's causality could not be 
interpreted differently from the usual indian scholastic 
statements on the production of the world isa question to: 
be examined later. 


(3) We have already explained that according to the 
sacred tradition ( Sruti) and Syllogistic reasoning ‘yuki? based 
on éruti, Visnu alone is the cause of the universe, Our task 
now is to examine carefully the madhva texts to see what he 
means by this. 


(4) Madhva uses a number of terms to express the idea 
that Visnu is the cause of the world. What do these terms. 
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signify? In AV, Madhva uses the word, ‘udbhava’3®& In 
V. T. V., the word utpatti’ is made use of.?9? The produc- 
tion of the world and Visnu's causal relation to the world 
are often expressed by the world srs/i and janma.t° The 
vedic words fitr and janitr are applied to Visnu.4! So, 
Visnu is called the ‘father or progenitor’ of the world. 
Sarga which is just another term for srs#i occurs often in 
Madhva's writings.1? 


In the unending cyclic world-process, the first state of 
the world is therefore, expressed by the terms: janma, srsti, 
udbhava, utpatti, sarga. ^ Visnu as producer of the world is 
designated by the words janita, srasta pita, sarvakarta, etc. 
All these terms were current in the Indian tradition of 
Madhva’s time as the quotations in his writings show. 
The words ‘utpatti? and ‘udbhava’ denote the manifestation of 
a latent being; srsfi sarga and janma seem to express the idea 
of emission or emanation of a being from another in which 
it is latently contained. 


It is a fact that Madhva holds the view that primary matter 
souls, ( jivas ), time etc., are eternal entities. It is equally 
true that he affirms that Visnu is the cause of the origination 
of the world.Does this affirmation mean than that Visnu is the 
cause of the manifestation of the world which lies in an unm- 
anifest form during the period of world dissolution ? The 
most important objective of Madhva in all his writings is to 
show to the world the absolute greatness and power of Visnu 
_— 
38. AV. I. 1. 1. asyodbhavadidam.... 
39. VTV. no. 109 
40. VTV. nos. 243, 260 
VTV. 1. 90 The word ‘Janma’ occurs in BS, I. 1. 2 
4]. BSBh. I. 1. 2 
VTV. nos. 59, 439, etc. 
42. VT V. no. 439 The word ‘sarga’ is used insbead of 


srstih. utpatti, and udbhava mean ‘origination’, 
arising, ‘janma’ means birth. 
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The statements that Visnu is the cause of the origination, 
sustenance and dissolution of the world are meant to prove 
this one point. So, when Madhva writes that the world ori- 
ginates from Visnu, he does not intend to affirm that extra- 
divine existents as such actually originate from Visnu but 
that the eternal finite beings are under the control of Visnu 
and their modifications are caused by him. In fact the 
very manifestation of all finite beings depends on Visnu. We 
shall take up later this point for further clarification.*? 


(b) The 'Reality? of Beings and Visnu 

The problem we have to touch upon now is: Are all non- 
divine realities dependent on Visnu? Ifthey are dependent 
on Visnu, then in what way are they so ? 


The characteristic mark of Visnu is his independence 
(svatanantrya). Visnuis independent ofall other beings as 
regards his nature (svarfipa), action (pravrtti), and knowledge 
(pramiti ). All other beings are dependent of Visnu, in all 
these three spheres. Now, Madhva includes under the cate- 
gory of dependent beings both being (bhava) and non-being 
(abhava). The bhava tattvas (positive beings) whether eternal 
(e. g., primary matter, the souls etc.) or non-eternal beings 
like post or mixed beings;34 are all dependent on Visnu. To 
the first question therefore, the answer is that according to 
Madhva all finite beings are dependent on Visnu. 


The second question; in what way are they dependent on 
Visnu, is more difficult to answer. Madhva loves to quote a 
text from the Bhag. Purana: “Substance, action and time, 
nature and the personal principle are by his favour and 
are not when his favour is absent.45 As Jayatirtha says : 





43. Srsti and sarga mean ‘production’. 
44. Tattvasamkhyana 


45. AV. I. 1. 13; Bh. Gi. Bh. II. 23 
; VA. Gi. Bh. II. 23-25, BSBh. II. 1. 37 
AM komala kalas ca svabhāvo jiva eva ca 
ah sant i à 
(Bhag. Purana IL 10.12) —— TOT Rd 








| 
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substance(dravya) means material realities like primary matter 
(prakrti), action (karma) stands for dharma and adharma (right 
and wrong), nature (svabhava) ssgnifies the proper nature of 
each being, //va (the personal principle).*® Now, we know 
that some of these are eternal and others non-eternal entities 
(tattvas). They are or they are not by the favour or absence 
of the favour of Visnu. In the general context of Madhva’s sys- 
tem, the words ‘santi’ and ‘na sant? do not seem to signify pure: 
and simple existence but such a mode or state of existence. 
When Jayatirtha for example says ‘the being (sat/a) of the 
material cause is dependent on the Supreme Lord’, he does 
not intend to teach creatio ex nihilo in the Christian scholastic 
sense of the term. What he teaches is the dependence of 
primary matter on Visnu in as much as itis the material 
cause of the world. In‘Dvaita-terms’, what is asserted here: 
is paradhinavifesapati, the acquisition of an attribute in depen- 
dence on another. This idea is explained in some detail by 
Madhva in his commentary on the Bh. Gi. (VII. 7-11). In 
verse 8 Krsna tells Arjuna that he is the essence of water, the 
glow of the moon and the sun.’ But Krsna had already desi- 
gnated himself as the source of the whole universe in verse 6. 
Madhva therefore, argues thus: from the above universal 
statement it follows that Krsna, the cause and enjoyer of the 
essence etc., may be called essence, glow and soon. ‘Such 
being the case, why should Krsna in verse 8 specifically say 
that he is the essence of water etc,? By ‘rasa’ (essence-taste- 
fine element). Madhva understands those essential elements. 
and non-adventitious qualities of water. So in verse 8, Krsna 
wants to make known to Arjuna that not only water, but also: 
the very nature of water and its various essential qualities are 
dependent on him. Inour daily experience we see causes. 
acting upon certain materials and producing effects. A wea- 
ver for example by his action produces a piece of cloth. But 
his action does not reach down to the level of the smell 





46. The NS text is fully quoted by S. Siauve. La Voie 
vers la Connaissance p. 34 
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(gandha) and rasa (the taste) of the cloth, much less to the 
-dharma (quality) of smell and taste. The qualities of the cloth 


are concomitantly produced in the production of the substa- 
nce. Visnu'scausality is quite different from that of the 
worldly causes.  Visnu produces not only water, but also the 
very qualities of water and the very essence of these qualities 
(that which makes the qualities what they arej.17 So, for 
Madhva verse 8 has a specific purpose in view and that pur- 
pose is the teaching of the doctrine that Visnu's greatness lies 
not so much in the production of substances,+® but in his 
power to produce and to control and consequently to enjoy 
every ‘quality’ of every substance. Once again, what is 
taught here is not ‘creatio ex nihilio but ‘paradhinavifesapti’. 


Both Madhva and Jayatirtha have specifically dealt with 
the problem of the eternal substances and their relation to 
Visnu. In NS, Jayatirtha puts the question: can an eternal 
reality be said to be dependent on another? He answers: 
*non-eternal objects like pots are ruled non-eternally, even so, 


47. Bh. Gi. VIL 6 aham krtsnasya jagatah. pralayas 
tathā 


Bh. Gi. Bh. VII. 6 'The Lord is notonly the master 
of everything he is the cause and “enjoyer” of all. 
Sattapratityadeh karanatvad, bhokrtvat ca... 

Pr. Di. gives more explantions 


Bh. Gi. VII. 8 raso ‘ham apsu kaunteya prabha? smi 
éasistryayoh 


Bh. Gi. Bh. VII. 8-11 


Pr. Di. on Bh. Gi. Bh. VII. 8. Pasa 
bhava abadinam anagantukadharmaé c 


ibid. yatha loke kuvindadih Patadidravyesy eva 
vyaparavan anubhüyate, na ty tadiyesu gandharasa- 

disu gunesu, taddharmesu ca gandhatvadisu prthag 
vyáparavan, kintu patádijanmanasangijamnan eva. 

na tarha bhagavān. api tv abāder dharmesu rasadisu 
addharmes àvatvadi 1 i 
poan esu ca svabhavatvadisu ca prthak prayant- 

48. ibid. abādibho 
bhogah p 


dayaś ca te sva- 
esse 


gad apy atisayena rasader 
aramesvarasyeti darsayati 
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eternal objects are ruled eternally by Isvara, The non-eternal 
character of pots etc., is not without a cause. In the same 
manner, there is no reason why the eternity of eternal objects 
be not dependent on another. This dependence however, 
does not in anyway make the eternal objects non-eternal as 
the dependent permanence of a pot does not make it 
eternal.^* This passage clearly shows that the Madhvas 
have tried to ‘look behind’ the world process and have sought 
to express Visnu’s mysterious supremacy over the eternal 
tattvas. As Madhva himself says- “The Lord, by his eternal 
power which properly appertains to him, rules eternally the 
eternal according to its eternal nature, just as he rules the 
non-eternal according to its non-eternal nature. This is said 
the R. V. (Sruti) “nothing happens without you" (X. 112.9)50 


Finally, let us analyse a text from Madhva's, Gi Bh. The 
problem which Madhva has to solve here is the following. 
The Vedas according to Madhva are eternal and non- 
conscious. At the same time, Madhva holds that the entire 
Sruti has Visnu for its primary purport. From these two 
statements there arise two problems: 


(1) How can the eternal non-conscious Vedas have Visnu 
for their purport? Owing to the ‘directive rule‘ of Visnu, is 
Madhva’s reply. 

(2) But how can the eternal non-conscious Vedas be under 
the ‘directive rule’ of Visnu? To this objection the answer 
is the independent and absolute power of Visnu, Madhva 
adds: this direction (niyama) is from eternity. Jayatirtha 
clearly asserts that no cause other than Visnu can be the 
directive cause of the eternal substances, because no other 


49. NS. nityasya paradhinata sambhavad ity ata aha. 
yathanityam ghatadikam anityataya niyamyate, tatha 
nityam api nityatmana nityam sarvadaivesvaro 
niyamayati.... 

(The complete text in B. N. K. Sharma, Op. Cit. 
p. 157) 
50. AV. II. 2.37 ff. 
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cause has independent and absolute power.?' ‘The order of 
the vedic varvas, though the same always, is willed and mani- 
fested by Visnu at the beginning of each cycle (kalpu). The 
varjas in their individual reality and in their proper power of 
signification are also dependent on Visnu. It is Visnu who 
ultimately wills that each varya and word should signify one 
or other aspect of his greatness. When it is said that Visnu 
is the eternal “seer?” of the Vedas, it means that his seeing 
constitutes the Vedas as a mirror of his own being. As Madhva 
himself says : “It is Hari, under his five forms who is expre- 
sed by the Vedas. He who is the essence of the Vedas gives 
them their eternity." 5? 


Inthe B. S. Bh. IT 1.18, Madhva connects the beginning- 
less causality of Visnu and the beginningless character of the 
world. ‘He is called the eternal cause because he produces 
(kurute) the eternal world. Against the Seivara Samkhyins, 
who teach a type of deist conceptof divine causality, Madhva 
says that Visnu gives existence etc., to primary matter.9 In 
all these citations we find that Madhva affirms the dependence 
on Visnu, not only of non-eternal substances, but also of 
eternal entities. 


(c) Visuu is only the Efficient Cause and not the 
Material Cause of the World 


In all the Vedanta schools, Brahman, the Absolute Being 
is designated as the cause of the origination of this universe, 
because the very second sütra of the Brahma-sütras explicitly 
teaches us so. But in some schools like the Bheda-abheda of 
Bhaékara and Visistadvaita of Ramanuja, Brahman is both 
the efficient (nimitta) and the supportive (upadana) cause of 
the world. In fact the ‘causal terminology’ (srszi, sarga, 


51. Bh. Gi. Bh. II. 23 with Pr. Di. 


52. Ch. U. Bh. III. 1-5. à = 
pancatmako harih/ uci Me acmenue anm evam 


nityatapradah anam sarvabhüto' sau vedanam 
53. Cf. Chap. IV, p. 91. 
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janma etc.) has an emanationistic meaning both in the 
Vedantic and Paficaratra traditions. Madhva himself is 
utilising this terminology and hence we may get the impres- 
sion that for him too, Brahman is the material cause of the 
world. This impression is strengthened by the fact that he 
quotes (approvingly) many creation myths which are openly 


emanationistic. 


In spite of these two facts we must admit that Madhva is 
in no way an emanationist. He explicitly rejects the position 
that Visnu can be the material cause of the world. In this he 


differs from the main Vedantic and Paficarátra traditions. 


The bheda-abheda theory of Bhaskara and others for example, 
accept the reality of the world, But they believe that the 
world rests on Brahman as its support. Brahman is the stuff 
from out of which the whole universe successively springs 
forth. There is a periodic evolution of the world from out of 
Brahman and a reabsorption into it. This theory is based 
on upanisadic texts like : “Brahman alone is real without a 
second; he desired, let me be many”. (Tai. Up. II. 6) which 
affirm that ultimately Brahman alone is real and that it 
transformed itself into “the many". Just as the pot is different 
and non-different from the clay, so is the world is different 
and non-different from Brahman. When the Scriptures say 
that prakrti is the material cause of the world, the Bheda- 
bhedavadins understand the term as Brahman, in as much as 
it is the supportive cause of the world. According to them 
Brahman is not merely the supportive cause of the world, but 
also the efficient (nimitta) cause. There are different powers 
in Brahman. Its “power of being" (sat-sakti) is the supportive 
(material) cause of the world whereas its *spiritual thought- 
power” (cit-faki2) is the principle of immutability and the 
source of efficient causality.5* 


MEME a 
54. In the paücaratras, Visnu's attribute ‘sakti’ enables 


him to become the material cause of the world. (O- 
Schrader, Op. Git. p. 33) 
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Madhva naturally, refutes the view that Brahman can be 
the supportive cause of the world and that the world is a 
modification of the Supreme Being (Brahma parizzma) In our 
reflections on the Supreme Lord we should never lose sight 
of a truth. "Whatever is not in keeping with the majesty of 
the Lord, what is opposed to it is to be rejected. What is 
opposed to his lordship, that is evidently unfit for him. All 
proofs and statements should be understood in consonance 
with his sovereignty."55 Basing himself on this principle, 
Madhva affirms that the acceptance of Brahman's modifi- 
cation is a real affront to his lordship. 

In B.S.Bh, Madhva says that change (vikaritzam) is possible 
only where there is (inner) division. Experience testifies 
that changeable entities are ‘divided’ entities. Now Visnu 
is unchangeable because he is undivided (he has no parts.)59 





The whole process of creation is explained by means 
ofa chain of higher and lower emanations, The 
material causality of Visnu in the production of the 
world is taught in the Puranas too. According to 
Visnu-Purana ‘Visnu ist sowohl bewirken deals auch 
materiale Ursache der Welt. “Von”, “aus” Visnu 
sind die Urprinzipien, die das Sankhya system lehrt.” 
(P. Hacker : Prahlada Vol. I p. 83) 


And B. Kumarppa (Op. Git. P. 99) tells us that “The 
Paficaratras and the Puranas regard the universe, as 
emanating, principle by principle as in the Samkhya, 
from Prakrti, which however, they regard as contai- 
ned in the Supreme Being, and controlled by Him". 
Ramanuja also admits that Visnu is both the efficient 
and material cause of tne world. (Sri-Bhasya I. 4.3) 
So when Madhva teaches that Visnu is only the effi- 
cient cause of the world, he is surely departing from 
the general Vaisnava-Vedanta Position; and accepting 
a doctrine held by the Naiyayika. Cf. A. V. I. 45 fF 

55. A. V. 1.4.58 ff. Na yuktamisituh  kimcidis 
virodhi yat yadisatvavirodhi syat DUAE 
sya avirodhena yojayitva akhilah pramah. 

56. pip Il. 3.7 vibhaktatvac ca vi 
vikarina eva loke vib a dré 
eko’ vibhaktah par E dry 


karitvam yuktarn 
ante 

amah puruso Visnuh 

yo vibhagi vikarah sa, so’ vikāra} paro Harih 


j 








1 


Visut and the Universe 173 


A little further in the same work, Madhva speaks of change 
asa type of dependence. All supportive (material) causes 
are dependent causes. Visnuis absolutely independent and 
hence heis unchangeable. Madhva continues; he (Visnu) 
the unchangeable effects the changeable. Though he is the 
power in those beings endowed with power, still he is devoid 
of all parts.9" So Visnu, the undivided and the absolutely 
independent being, who is eternally perfect and unchange- 
able, cannot be the material cause (upadanakarana) of the 
world, because the very notion of material {causality carrizs 
within it the idea of change and dependence. 


“The term prakrli does not signify Brahman considered 
as the material (supportive) cause. The eternal Atman, the 
eternal Hari, is without change, pure, whose knowledge 
and power are always of the same nature (unchangeable) 
whose form is felicity, devoid of modification, imperishable, 
pure, without suffering, old age, death; he is not the universe, 
but its author; he is without birth; this (Hari) is termed the 
Supreme. He who is without modification, incomparable, 
unchangeably of the same essence, indestructible, this being 
is termed by the believers in the Vedas as Brahman and 
Paramatman. These words of Sruti and the Puranas affirm 
that Janardana does not know any modifications or change" 


(A. V. 1.4.58 ff.). 


How can Brahman the supremely blessed Lord become 
the world ? The world is full of limitations, bondage and real 
sufferings. Suffering is not an illusion even from Brahman’s 
point of view. Not evena fool wants to become inferior to 
himself. Then what about a wise person ? It is unworthy of 
God to transform himself into this imperfect world. In fact 
Madhva and Jayatirtha are at pains to show that Brahmapar- 


inamavada is nothing but pantheism. Like all pantheism it 





57. ibid. II. 3.9 paratantraviseso hi vikāra iti kirtitah 
avikaro’ pi bhagavan sarvasaktitvahetutah 
vikarahetukam sarvam kurute nirvikaravan 
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too destroys the absoluteness of the Absolute and lowers it to 
the level of the limited, the finite, the suffering and bound 
realities. 


Another argument against the material causality’ of Visau 
is to be found in AV : ‘the non-consious being can never be 
the produet of a conscious being nor the conscious being the 
the product of a non-conscious being’.5® It is clear 
from this text that, for Madhva, the gulf between spirit and 
matter is unbridgeable and hence the view that the Supreme 
Spirit could evolve into this world is absurd. If matter can 
be an evolute of the spirit, then logically we should accept | 
the materialist position that consciousness is the evolute of 
matter.5° 


We may ask the question : cannot a part of Visau be the 
material cause of the world, though the other part remains 
unchanged? To this Madhva replies: Visnu has no parts. 
But he immediately adds : that part of Brahman which 
remains unchanged, that alone we designate as our Iévara 
(God).59 So, Madhva does not admit that even a part of 
Visnu can be the material cause of the whole universe. 
Jayatirtha summarises the whole discussion very clearly in 
his NS. “There are two completely different beings (vastuni). 
One is the unchangeable efficient cause (nimilta) of the world. 
The other is the changeable (barinzm;) material cause of the 
world.”°? 





58. AV. 1. 4. 68 ss na cetanavikarah Syad yatra kvapi hy 
acetanam nacetanvikaro’ pi cetanah syat kadacana. 


59. NS. to 1. 4. 68 ff yadi punah kāraņasvarūpānugamam 
antareņa vikarivikarabhavo’ bhyupagamyeta, tadā 
cetano' pya cetanavikārah kim nābhyupagantavyah, 

60. Av. 1. 4. 71 ff. bhagena parinamaé cet bhagayor bheda 
eva hi 
yo bhago no vikari syat sa evasmakam Isvarah 

61. NS. quted by S. Siauve Op. Git. p. 303 f. 
parasparam atyantabhinne dve vastuni 
tatraikam nirvikaram jagannimittam eva/ 
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Can we say that the material causality of Brahman 


consists in this that he illusorily appears as this world 


(vivarta)? According to this view, the Absolute is the real 
substratum of this universe and the universe is only an illu- 
sory appearance superimposed on the reality of Brahman. 
Brabman really does not actand produce this world. His 
activity and the effect ofthis activity are illusory, though 
they have a real substratum, which is nothing but ‘his own 
absolute reality'.9? The sub schools of Advaita have explai- 





62. 


aparam parinàmi jagadupadanam eva ity angikare 
nirvikarasya ^ jagannimittayasmabhir —i$varatvena 
parinamino jagadupadanasya pradhanatvena cangi- 
krtatvat. 


The text which most clearly teaches Visnu’s unchange 
ability and hence the impossibility of Visau becoming 
the material cause of the world occurs in Ch. Up. Bh. 
VI. 8. 
Jagato mülam apy esa nimittam na vikaravan, 
bijajivo yatha mülam ankurasyavikaratah 
Yatha pita putratanvas taddeho hi vikaravan 
evam Harir mülam api na vikarah kathamcana. 


According to Madhva, the parents are not the material 
cause of the child. Noris the spider the material 
cause of the thread it emits. The food taken by the 
parents constitutes the partial material cause of the 
matter (body) of the child. So also the thread is 
produced out of the food of the spider. (A. V. 1. 4. 66 
N. S. to 1, 4. 83 & 64). Inthe same way Janardana 
having fconsumed" primordial matter (possessing 
and controlling prakrti totally) produces the world 
out of it. Prakrti is eternally different from Visnu. 


This is the so called **Vivartavada" of the Advaitins. 
Itmay be worth noting here that in Sankara the 
noun “vivarta” in its philosophical sense does not 
occur. ‘Dies Fehlen ist kein Zufall; es weist vielmehr 
darauf hin,dass Sankara den illusionistischen Gebrauch 
des wortes nicht kannte oder absichtlich ignorierte.”. 
(P. Hacker, Vivarta.... p. 24). 

The verb ‘vivartate’ occurs in SBh, I. 3. 39 
«Sankara's Kosmologie ist eine Art illusionistischer 
Parinamavada Das heift: Er behält die Begriffe 
der altvedāntischen, realistischen Emanationslehre 
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ned in different waysthe illusory appearance of the world. 
Brahman because of its mzya (illusory power) appears as the 
world or throws up an illusory world, or the jivas (souls) 
because of their ignorance think of the world as real. In any 
case the Advaitins do not accept the reality of the world. 


Madhva dismisses this view of Brahman's causality. First 
of all, for Madhva the would is real: it has a reality of its own 
distinct from the reality of Brahman, though dependent on 
him. The real Brahman is a real cause and the real activity 
of Brahman produces a real effect. Only impotent beings 
which are incapable of producing real effects have recourse 
to magic and illusory activity. Brahman is the absolutely 
real and independent being and therfore, needs no magic or 
yogic power to produce this world.5? 


bei; fügt ihnen aber immer wieder illusionistische 
Gedanken hinzu." (ibid. p. 27). 

Padmapada and especially Prakasatman use the word 
‘vivarta’ “für den Ubergang vom Realen zum Schein"* 
(ibid. p. 38). Prakasatman writes “Einige aber sagen, 
daB sich das Brahman selbst zur Welt entwickle 
(parinamate) wie Ton Zum Topf. 

Dies lehnt (Padmapáda) ab, wenn er sagt: Die ganze 
Welt entwickelt sich scheinbar.  (vivartate) (ibid. 
p- 39) For more details on Prakasatman; 

K. Cammann, Op. cit. pp. 124-128 and pp. 130-131. 
On the latter development of vivartavada. Cf. P. 
Hrcker, Op. Cit. p. 41 ff. 

The advaita theory of vivartavada had two important 
sub-schools. One school thinks that Brahman is the 
locus of maya or avidya. The other school places the 
principle of nescienc and illusion in Jiva. 

: 63. Cf. Chapter IV. 

Bhag. Tat, indrajalavidham srsti te 
jünadurbalah ES ar o E 
nityam nirastendrajale svata eva katham bhavet 
anantacintyavibhavah katham tam ihate Harih 


evam vidhanubhavayah sa katham ninditam srjet. 
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Madhva reduces the advaitic problem toa simple alter- 
native. Any illusion must pertain to asubject. Now who- 
is the subject of this world-illusion ? According to the basic 
advaita position there is only one reality, Brahman. So maya 
and the resulting illusory appearances must pertain to it. 
This is an impossibility because the Advaitins themselves say 
that Brahman is omniscient, self-luminous, supreme light. 
To admit that the subject of the illusion is the Jiva implies 
further contradictions. Is not the Jiva itself the effect of 
illusion? How then can the Jiva be both the subject or 
the ground and the effect of illusion? The Advaitins can- 
not escape these difficulties by making maya, a cosmic power. 
Is this maya really different from Brahman ? If so, the whole 
theory of advaita, the unicity of reality, falls. To make of 
maya a type of “ignorance with a certain existential reality” 
(bhavariipa-ajiiana) which is neither real (sat) nor unreal (asat) 
is no solution to the problem. Madhva rejects as we have: 
seen a reality which is neither real nor unreal, but different: 
from both and an intermediary between the two. Such a reality 
is self contradictory. We have no proofs for the existence of 
such a reality. Sothe view that the world isan illusory 
manifestation of Brahman is riddled with contradictions.94 


(d) The Dvaita Theory of Sad-Asat-Karya Vada 


According to the Szzkhyins, the effect preexists in the 
supportive cause (upadanakaraya). Because of the mere pre-. 
sence of the purusa (Sannidhimitra) prakrti begins to evolve and: 
to manifest effects potentially contained in it. In fact nothing. 
really new comes into existence. The effects are already in. 
the cause.°® 


This extreme view is unacceptable to the Dvaitins. Fhe: 
Sarmkhyins accept the reality of the cause, prakrti. But they 
do not really accept the reality of the effects because they: 
hold that the effects are already in the cause. Thus they 


64. A. V. 1. 4. 84, 87 tf. 


65. Cf. Siauve S. “La Doctrine .... p. 311 ff. 
12 
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reduce the reality ofthc effects to the reality of the cause. 
This certainly goes against our experience. Effects are not 
simple manifestations of a pre-existing reality. They are 
real and new. They did not exist before their production; 
they will not exist after their destruction. The effect does 
not pre-exist as effect. It exists “in the form of the cause.” 86 
Otherwise there would be instability and uncertainty as 
regards the notion and reality of production and destruction. 


Does not this dvaita view fall into the nyaya-vaisesika 
position of *asatkarya-vàda", the non-existence of the -effect 
in the cause (supportive cause). Would not such a position 
imply that any effect could be produced from any cause ? 
‘That would certainly threaten the order and the regular 
sequence of cause-effect series in the world. 


The Dvaitins by no means affirm that the effect is totally 
non-existent in the casuse, The effect in some way pre-exists 
(sat) and does not pre-exist (asat)in the cause. But did not 
the Madhvas object to the Bheda-abheda vadins and the Sad- 
asad-vilaksaga-vadins, because they try to combine two mutually 
cancelling concepts? Is not the dvaita position vitiated by 
the samc defect? No, say the Dvaitins. The effect is not 
said to be at once real and unreal or different from both. The 
effect is termed real and unreal not in itself, but in relation 
to the cause. The effect is sat (real) before its production, 
because it existsin as much as the cause exists. But the 
effect as effect is asat (unreal), Once it is produced it exists 
as a new being with its own name, form, and capacity to 
acquire new specifications. It can become the cause of other 
effects. Before its production however, it is not discerned as 
different from the cause, But as regards the efficient cause 
there is always a distinction between the cause and the 
effect.®7 





66. A. V. II. 1. 93, 


67. ibid, *nityabhedo nimittena hyupadanena tu dvayam] 
asat yat karyarüpena karanatmatayasti hi/ 








—————À— € ————— 


Visgu and the Universe 179 


Does not the Bh, Gita II, 16 say : “Of what is not, there 
is no becoming; of what is, there is no ceasing to be." 
Madhva is certainly ready to accept the principle that out 
of absolute nothing, nothing can come to be- Nor can being 
be reduced to nothingness. But the text does not teach that 
the effect as effect pre-exists in the cause. From experience 
we know that every effect issues out ofa determinate, pre- 
existing cause endowed with the power «to produce that 
effect. Sothereis no possibility of indeterminism in the 
world. The cause-effec} series is ordered and determinate, 
For the Dvaitins the production of an effect out of the sup- 
portive cause always implies a transformation, a modification 
The cause loses some of its specifications (vifesas) and acquires 
new ones, It is only when the new vifesas are acquired by a 
continual process in time, we speak of an effect. Ultimately 
it is prakrti which is in continual transformation according to 
its potentialities assuring regularity, order and yet newness 
in the world. 


The Sastkhyins place the totality of power (fakti) that enab- 
les prakrtito modify and to evolve in prakrti itself. For 
Madhva, however, the only being that possesses Supreme 
fakti is Visnu. By Sakti, Madhva does not understand the 
cause itself, but a power, a capacity, that is distinct from the 
nature of the things.°® Sakti is not perceptible. It is infer- 
red because of the invariable concomitance that exists bet- 
ween the cause and the effect. Inthe last analysis, Sakti is 
intuited by the Sakgin. Visnu alone possesses all the powers 
(sarvasaktimin, victra-fakitmin). The other beings receive 
their sakti from him. So the power of prakrti to be the sup- : 
portive cause of the world is dependent on Visnu. In fact all 
supportive causes are dependent causes. It is the efficient 
cause that possesses independence.?? Independence, as we 





68. NS. to I. 2. 9. 


69. Gi. T. N. III 5. kartrtvam dvividham proktam, 
vikaraíca svatantrata, vikarah prakrter eva, visnor 


eva svatantrata iti paingisruteh. 
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have seen, essentially implies consciousness; knowledge, spirit. 
So Madhva distinguishes two orders of causes-supportive 
(material) (upadzna) and efficient (nimitta). The supportive 
(material) cause undergoes transformation i.e., there is the 
acquisition (apt?) of new specifications (vifesas). Busco 
active power that transforms frakrii comes from the Spirit, 
ultimately from the Supreme Being, Visnu, who alone is to- 
tally independent. So the acquisition of specifications is 
dependent on another, viz. Visnu (paradhina), Thus it is 
through the cooperation of these two orders of causes prakrti 


( upadana ) and Visnu (nimitta; the origination of the world is. 
explained. 


(e) Visnu and the ‘Instruments: (sadhana) used in the 
Origination of the world. 


From what we have said, it is clear that Visnu makes use 
of prakrti in the production of the world. But are there not 
other instruments (materials) used by him in his work of 
bringing forth this world ? Moreover, from experience we 
know that a weaver, for instance, produces a piece of cloth 
with the help of materials which are independent of the wea- 
ver. They have their own causal efficacy. Without these 
materials or instruments, the weaver is incapable of produc- 
ing the cloth. Such being our experience, we are entitled to 
ask whether Visru, in the Production of the world, has need. 
of any independent materials or instruments ?70 


The origination ofthe world proceeds from the essential 


power of Visnu alone.72 In relation to the causality of Visnu. 


we cannot speak of any independent material or instrument. 


70. BSBh. I, 1. 15- svatantrabahusadhana — srstir loke 
Tat. Di. p. 173 drsta explains the statement with 

example. 

71. BSBh. II. 1. 15 Svatantra-bahusvdhana srstir  loke 


drstà, naivam brahmanah, svarüpa. 
samarthyad e 


Va tasya tih Cf. E 
AVE oam a | Chal 
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In order to prove this point, Madhva quotes Rg V. X, 81, a 
hymn addressed to Viivakarman. “What was the place where 
he took his station? What was it that supported him ? How 
was it? Whence Visvakarman, seeing all, produced the 
earth, with mighty power disclosed the heavens. “What 
was the tree, what the wood in sooth produced it, from which 
they fashioned out the earth and heaven ?” The verses refer 
to Visvakarman who as sacrificial priest offers us the world 
which he had made. Madhva applies this verse to Visnu, and 
interprets it as a question as to whether Viinu used different 
instruments or materials in his work of producing the world. 
Madhva’s answer to the above question is that every instru- 
ment which Visnu may deign to use is already dependent on 
him, Only finite and dependent agents are in need of mate- 
rials and instruments in order to effect something. Visnu is 
the independent agent on whom the instrumentality (sadhan- 
atva) of the instruments depends."? 


The use of materials (sadhanas) in one’s activity is no im- 
perfection; on the contrary, it is a sign of power and lordship 
provided the materials used are not independent ofthe 
agent.”8 The more means a king has at his disposal for his 
activity, the greater is his lordship. Madhva says, that from 
the sacred tradition and from experience it is clear that 
Visnu makes use of various materials in the production of the 
world. What is unacceptable is only that these materials are 
independent of Visnu. Trivikrama summarises the whole 
discussion thus : ‘before the production of the world, there 





72. BSBh. II. 1. 15 paratantre hy apeksate svatantrah kim 
apeksate. sadhananam sadhanatvam 
yatah kim tasya sadhan aih. 


73. ibid. II. 1.19 sádhanasampattiraisvaryadyotika 
bhavet 
ibid. II. 1.21 All the materials used by Visnu in the 
production of the world are indwelt by him. 
Tat. Di, p 180 All the materials are dependent on 
Visnu. Visnu alone is the independent cause, 
Besides Brahman there is no other independent cause. 
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existed time, souls, etc. But these were under the sway of 
Visnu. So, the material with which and from which Visnu 


.produces the world existed; but they existed in dependence 


upon him.?4 In other words, Visnu makes use of certain 
instruments in the production of the world; but the very dete- 
rmination that such or such beings should be instruments 
depend on his free will.75 The freedom of the Lord is such 
that he could have created the world with or without auxili- 
ary causes."? For example God uses ‘prakrti’ as the material 
cause of the world just as a man, though capable of going on 
foot with no help, usesa stick for support, out of sport.” 


Ev en if we accept the view that the various instruments 
used by Visnu in the creation of the world in no way curtail 
his freedom, should we notat least admit thatthe law of 
karma limits his independence ? Madhva accepts the position 
that Visnu dispenses everything in acrordarce with the 
karma (adysta) of each jiva and that world is so constituted as 
to be the best suited instrument of the jivasto enjoy or to 
suffer, for their karma. Yet this does not limit the freedom of 
the Lord, thinks Madhva, because the very karma of the jiva 
depend on him. ‘‘Subtance, karma, time, the essential 
nature of beings. jiva. exist by his (Visnu’s) favour, in its 
absence they do not exist.""5 Karma by itself cannot produce 
effects, for it is an unconscious, material principle. To be- 
come effective, it must be subsumed by a conscious agent as 
aninstrument. As Jayatirtha points out : “If the very exis- 
tence of karma is dependent of Visnu, then in reality (the so 





74. Tat. Di. p. 274. 
75. BSBh. II. 1. 15. 
76. VTV. no. 457; AV. II. 1. 15, 
BSBh. II. 2.12. with the Tat. Di. pp. 204-205. 


77. Bh. G. Bh. IX. 8 prakrtyavastambhas tu yatha kaécit 
samartho' pi padena gantum llaya dandam avas- 
tabhya gacchati, j i 

78. Bhag. Pur. 11. 10.12 dravyam karma ca kalas’ ca 
svabhāvojiva eva ca yadanugrahatah santi na santi 
yadupeksaya. (A. V. Í. 1. 13; II. 1. 90 etc.). 
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called dependence of Visnu on karma) there is no dependence 
atall"*? Thus by bringing the age old inexorable law of 
karma under the sovereign freedom of the Lord, Madhva 


_ tries to save his supremacy and the general principle of retri- 


bution viz. each jiva gets what it deserves. 


(f) The Creative Power and Activity of Visnu 


Though we have touched on this subject while discussing 
the divine attributes, still a few more remarks on the creative 
power and act of Visnu are called for here, because they give 
us a deeper insight into Visnu's nature and activity. Madhva 
says that the ‘creative power of Visnu is his essential power’ 
(svarüpaszmarthya). This means that the ‘causal power’ of 
Visnu is nothing but his nature. It is not different from him. 
As we have seen already, this power is called suprems power 
(para-fakti). The creative power and the creative activity of 
Visnu are identical with the nature of Visnu. “It is said that 
the attributes, action etc., of Visnu are his nature (svariipa); 
they are not different from him." Further, Visnu as creator 
or producer of the universe is always “in actu," There is no 
passage from potency to act in Visnu, since such a passage 
would do away with his independence and supremacy. Still, 
Madhva does admit different moments in the creative will 
of Visnu (icchz). There is a creative or better an originating 
will and there is a ‘dissolving-will’ and these are effective 
only at the times of srs#i and pralaya respectively.?! But it is to 

be noted that the Vifesas distinguishing the one homogeneous 
time-the times of creation, destruction and conservation de- 
pend on God's will. His actions do not depend on time's 
distinctions. The Lord not merely produces realities but 
effects also new specifications intime. So the instrument, 
time, which the Lord uses in the production of the world is 


totally dependent on him. 





79. On BSBh. III. 2. 42; BSBh. III. 2. 42, 

80. Cf. supra. p. 78 ff. 

81. AV.II.2.172 udirayati kalakhyam  $aktim  ityasya 
vagapi kalasya kalagatvena na virodho’ pi kascana. 
asankhyata vigesatvad icchaya api sarvada. 


184 Viguu The Ever Free 


g. The Purpose of srsti (creation) 


From the ‘creation’ of the universe does Visnu derive any 


‘utility (prayojona) ? If Visnu were to derive some profit from 


‘creation’, then it would follow that before creation he lacked 
something and was therefore, not perfect. But that which is 
imperfect is not Iévara and without Isvara ‘creation’ is impos- 
sible, If, on the other hand, we were to say that Visnu does 
not derive any profit from ‘creation’, then we would 
make Visnu a non-intelligent being. According to the 
testimony of experience no intelligent being does anything 


‘without intending to obtain some profit or other. And if 


Visnu were to act without such an aim then he would lack 
intelligence and his action would be fruitless. This once 
again would show that Visnu is not perfect and hence not 
lívara. But without Ifvara no creation is possible, So in 


either case srsti becomes impossible because the absolute 
and perfect nature of Isvara is destroyed.82 How, then, does 


Madhva escape this dilemma? 


He does so by pointing out that Visnu is absolute bliss. His 


‘desires are eternally fulfilled. So, as regards Visnu, it is 


impossible to speak of a profit (frayojana) which has to be 
realised. Madhya says that ‘creation’ is not for the sake of 
acquiring something na prayojanaya Sristih).83 


Why then does Visnu produce the world ? 


Experience 
tells us that an intoxicated man sings and dances 


not for the 


‘sake of gaining something, but out of sheer delight. Similarly, 


Isvara engages in the activity of producting this world out of 


82. BSBh. II. 1. 35 yat 
; ünatvan na pürnata, 


Tat. Di. p. 189 nanu srst 
asti vā na vā— 





prayojanārtham $rstyadis tad 


yaday TIsvarasya prayojanam 


The difficulty is explained by Trivikrama. 


33. Ibid. II. 1.33 athaisa eva aramand ityadi 
krtakrtyatvan na prayojanaya srotih. p rdin 
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play (lla) and not for the sake of gaining even a ‘particle’ of 
profit (prayojana).84 


This sport of Visnu is rooted in his bliss. This is why 


Madhva so often says that the wold arises out of the ananda or 
sukha of Visnu. 


According to Madhva, then, the sufficient reason for Gad’s 
activity is not to be sought outside of God. The (finis operantis 
(the end of the agent) can be viewed from two different angles: 
what the agent intends for himself and what the agent intends 
for the effect. Madhva says that Visnu intends for himself, 
the ‘divine-sport (///2), which is nothing but an overflow of 
the divine ananda, is at the root of Visnu’s activity. This is 
clear from Madhva's satement that Brahman does not produce 
the world because of divine play (lila) as though he were in 
need of such a play, or as though he derived some pleasure 
from such an activity. The free Lord acts because such is 
his blissful nature and his activity of creation is nothing more 

n an act of willing (zccha). What he intends for the effects 
is the liberation of the good and the damnation of the 
wicked, 5 


II 
Visnu and the Process of World's Origination. 


In the works of Madhva, we do not find a systematic and 
unified treatment of this subject. According to the nature 
and contents of the text he comments on, Madhva oscillates 
from one cosmogonic myth to another and from the Páiicaratra 
view of the evolution of the world from Visnu to the Samkhya 
idea of evolution. So some of the modern interpreters of 
Madhva like B.N.K. Sharma and K. Narayan do not mention 


84, ibid. II. 1.34 

85. BSBh.I.1. 14 Bliss is the root of Visnu's activity. 
Madhva has not discussed in detail the *end' Visnu 
intends for the effects. The general orientation of his 
system seems to indicate the solution we have offered 
here. 
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the cosmogonic theories of Madhva at all, Still, I think that 
they must be taken into account here because nowhere do we 
see more clearly the influence of Madhva’s faith in Visnu’s 
absolute supremacy as in his explanation of the world's origi- 
nation and evolution. 


Von Glasenapp discerns three strands within the comogo- 
nic view of Madhva. He exposes, first, the traces of Paficaratra 
cosmogony found in Madhva; then he deals briefly with the 
upanisadic myths Madhva uses; and finally he discusses the 
Samkhya concept of evolution as the Madhvas accept and 
interpret it. We can do no better than refer the reader to 
Von Glasenapp for details.99 What interests us herc is the 
way in which Madhva reinterprets the ‘sacred tradition’ which 
has come down to him, in accordance with the principles of 
his faith. His faith in Visnu is the guiding principle of his 
textual interpretation, and hence also the unifying element of 
his cosmogonic thought. For example, Madhva cannot allow 
the various upanisadic myths to remain as they are, because 
many of them attribute the origin of the world to a principle 
other than Visnu, and because they teach the real evolution 
(which implies change) of the ground principle. As a believer 
in the sacred tradition, he is not free to deny the myths, 
because they from part and parcel of that tradition. So, the 
only alternative left to Madhva and to the Vaisnavas in 
general is the vaisnavisation of the myths. This is exactly 
what the Vaisnavas have done in the course of their history.87 
By the time of Madhva, this slow process must have been 
almost complete so that he could freely quote pauranic and 
páticaratra texts to prove his orthodoxy. 





86. H. Von Glasenapp Op. Cit. p. 43 ff. 

87. P. Hacker in his “Prahlada....”” 
masterly account of the slo i 
Prahlada-legend. Prahlada. ae 


presented as a demon is transfor 
devotee of Visnu, pee 


has given us a 
navisation of the 
originally was 
into the ideal 
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1. Vaignavisation of Cosmogonic Myths. 


In order to substantiate the above statement, let us take 
two myths from the Br. Á.Up. and see, very briefly, how 
Madhva reinterprets them. The first is the *Water-Myth' 
which occurs in Br.A.Up 5.5.1. “Before all, in the beginning 
(agre) only the waters existed. The waters brought forth 
(emitted) the Truth or the real (satyam) Brahma (probably the 
neuter Brahman) is the Truth. Brahman emitted Prajapati, 
Prajapati the other devas. Those gods reverenced only the 
Truth (Brahman)’’®® 


This myth in its original form tries to explain the origin 
of the gods and the world from Brahma, who in his turn is the 
product of the primeval waters. The whole terminology is 
emanationistic. Madhva does not comment on each word of 
the original text. He quotes a text from a work called ‘Adhara’, 
to show us, how we should understand the meaning of this 
myth. The waters are to be identified with Narayana, because 
he is the one who continually drinks all the good qualities. So 
he is called ‘waters’. This Narayana produces a second form 
of his self, viz., Vasudeva. So, when the text says that Brahma 
is real, it intends to teach us that Vasudeva is real. We know 
that for Madhva, Vasudeva is a manifestation of Visnu iden- 
tical with him. From Vasudeva, Brahma is born and from 
him all the gods. This is the reason why all the gods such as 
Brahma reverence Vásudeva.9? By this reinterpretetion of 
the myth, Madhva puts the ultimate origin of all things in 
Narayana or Visnu. By introducing Vasudeva into the second 
place, i. e., as a manifestation of Visnu, he succeeds in joining 
the Paficaratra Vjiha-evolution of the world to the original 


a 
88. Transl. R. E. Hume. The Thirteen Principal 


Upanisads. 

89. Br. A. Up. Bh. V. 5. 1. ff sada sarvagunapanad apo 
Narayano smrtah dvitiyam rüpam asrjad Vasudevam 
sa atmanah - 
tasmad Brahmajani tato devah.... 
tasmad Brahmadayo deva Vasudevam upasate 
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myth, The ‘Brahma’ of the original text is interpreted as 
Brahma, an instrument in the hands of Vasudeva, the Abso- 
lute Being. Brahma and the gods are turned into worshippers 


of Vasudeva. 


In the first chapter of the Br.À.Up (1.2.1-5) there is 
another cosmogonic myth, which is more complicated than 
the one just discussed. Madhva’s reinterpretation of the myth 
is not very enlightening, though the basic assumption of 
Madhva’s exegesis is unmistakably clear here too. 


“At first (agre) nothing whatsoever was there. This 
(idam=world) was covered with death (mrtyu), with hunger; 
for hunger is death. Then he thought to himself: ‘Would 
that I had a self? So, he went on praising; from him so 
praising water was produced...” 


“Water was brightness. That which was the froth of the 
‘water became solidified. That became the earth: On it death 


tortured and practised austerity; its heat and the essence 
(rasa) turned into fire. 


“He divided himself into threefold, one third fire, one 
third, the sun and one third, the wind...” 90 


Only a part of this extensive myth has been quoted here. 
But for the purpose of explaining Madhva’s thought, what we 
have quoted is sufficient. Once again, there is no mention in 
the myth of a personal omnipotent principle as the source of 
the universe. A being, which could however, think and act, 
is the root of the world. The origination of the world is again 
explained in emanationistic terms. 


Madhva’s commentary on this text consist of a series of 
quotations from a number of unknown works like the Brah- 
matarka. He opens his comments with a citation from 
Brahmatarka which enumerates the various entities that existed 
during the period of dissolution (pralaya). 


They are, the all 
90, Transl. R, E. Hume Op. Cit. 
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destroying Visnu, Laksmi, the souls, matter, time etc.?1 
Visnu, the first mentioned in this list, is given the epithet “all 
destroying" (servasamharaka), i. e., death. So, Visnu is called 
‘death’ (mrtyuh) because he destroys all. He is hunger, because 
he eats all beings.?? "This Visnu pervaded and presided over 
all the entities during the whole period of dissolution. 
he was ‘all alone’ he willed to produce the waters. Being 
bodiless, he desired to have a body; so he produced the world 
which is called Visnu’s body, because it is under the 
control of Visnu and because he dwells in it.?3 There is 
perhaps, no need to explain Madhva’s interpretation any 
further. Once again, through ingenious etymological 
interpretations, Visnu is established as ‘‘the first principle and 
root of all beings.” The idea of emanation is changed into 
that of efficient causality by Madhva’s insistance on the 


aspect of willing (icchz) and on the immanence of Visnu in the 
various beings. 


Since 


These two examples will suffice to show how Madhva's 
faith in Visnu unifies the heterogeneous cosmogonic myths of 
the vedic and pauranic traditions. But the madhva inter- 
pretation of the myths does not give us any systematic and 
definite idea of the process ofthe origination of the world, 
The only incontestable point that emerges is that Visnu alone 
is the principle from whose act of willing all finite realities 
originate. 


2. Madhva and the Pancaratra Cosmogony, 


According to the Paficaratras, as explained by Schrader, 
Visnu is both the sefficient and material cause of the world. 
By his quality of ‘ability’ (fakti) Visnu can become the mate- 





91. Br. A. Up. Bh. I. 2. 1 

92. ibid. 

93. ibid. yatah svayam evasin nanyat atmavan syam ity 
aicchat, éariravàn syam iti yato deha idam sarvam 
tasya Visnor adehinah....etc. 
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rial cause of ithe world. His strength (bala) enables him to 
remain unchanged inspite of the fact that he is the material 
cause of the universe (vit@ra-viraha).°* Secondly, the Paficara- 
trins explain the evolution of the world from Visnu by 
means of intermediary evolutes such as Vy#has, sub-V y&has, 


Avataras, Vibhavas etc.?5 


Madhva rejects the Pdficaratra view that Visnu can be 
the material cause of the world. Forhim, Visnu is only its 
efficient cause.°® Again, though Madhva accepts the Vyithas 
(in a modified form) and the Avataras of the Paücaratrins, he 
does not seem to have spent much time in trying to integrate 
their complicated evolutionary theories into his system, 
though references to them are not lacking in his works. 
Madhva's principal concerns centre round his ontological 
theology and not on cosmology. So the Paücarátra cosmolo- 
gical speculations get only a minor place in his thought. The 
esoteric tantric style ofthe Paücaratras do not find much 
favour with Madhva, though he places Pificaratra texts on a 
par with the Vedas. 


3. Madhva and the Samkhya Cosmogony 


We may say in general that Madhva explains the process 
of the world's origination and its evolution in Samkhya cate- 
gories, though, he himself has not treated this subjectin a 
systematic way. The long discussion of this topic to be found 
in Von Glasenapp?" isnot taken from Madhva's writings 
but from the works of later Dvaitins. But there is am ja 
evidence in the writings of Madhva himself to show that e 
too thought of the evolution of the world in terms of Sàmkh 
categories? Of course, Samkhya (in its classical form) has ai 
place for an Absolute Being. Primary matter with its three 

94. O. Schrader. Op. Cit. p 31 ff. 

95. ibid. pp. 27-89 

96, Cf. Chapter I. part I. 


97. H. Von Glasenapp. Op. Git. p. 46 ff. 
98. BSBh. I. 4, 27, 28; IT, 3. 16 etc, - 
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qualities, and the souls with their karma are thought to be 
capable of explaining the whole world process. Madhva, 
however, puts Visnu above these principles and he ascribes 
to Visnu the causality or the sufficient reason of the world- 
process. 


When at the end of a fralaya (the world’s dissolution), 
Visnu desires to produce the world once again, he enters into 
matter which (as we have seen) is absolutely under his sway. 
During the whole period of its dissolution, matter has remai- 
ned inactive in the perfect harmony of its three qualities. 
But the entry of Visnu disturbs the harmony of the three 
qualities and causes a sort of disquiet in matter. From this 
‘disturbed matter’ there arises in descending order Mahat, 
Ahamkara, Budhi, Manas, the ten faculties (five sensory and 
five of action) the five sense-objects and the five gross ele- 
ments. These 24 evolutes join together to form the ‘World- 
Egg'.?? Visnu enters into this Egg and asa result of his 
activity the god Brahma emerges from the Egg to become 
Visnu’s instrument for further ‘creation’, Brahma, who is 
indwelt and directed by Visnu, produces the 14 worlds (7 
above and 7 below). Gradually, all the unmanifest gods 
lying hidden in the Egg make their apperance. The ordinary 
souls, in strict accord with their past deeds, receive a body 
made by Brahma. From the quality of ‘darkness’ tamogusa 
there arises the positive nescience which covers all the souls 


in their transmigratory existence. 


As there isa hierarchy in the evolutes of matter, viz., 
Mahat, Ahaükara etc., so too there is a hierarchy among the 
conscious beings. In descending order Madhva mentions 
the goddess Laksmi, then the god Brahma, the goddess 
Sarasvati, the gods Rudra, Vindra, Sesa. etc. But there are 
many such lists in Madhva and they do not always agree. 
The earlier a being originates ‘in the world process’, the 
higher is it in the scale of being and the longer he remains in 





99, For details. H. Von. Glasenapp p. 46 ff. 
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existence. The higher a being isin the scale of existence 
the more divine favour does he receive. ?? 


4. The Manner in which Visnu Exercises his Causality 


That Visnu does not create the world in the strict sense of 
word has already been mentioned.!?! The souls, matter, 
time etc,, are eternal. What happens at the time of ‘creation’ 
are new combinations and changes and evolutions in these 
beings. The unmanifest becomes manifest and the manifest 
evolves into various forms taking on ever new Vifegas. All this 
happens under the influence and control of Visnu. So we 
can say that Visnu’s action is ‘an action upon’ a being. The 
problem which now faces us, is this : in what way does Visnu 
act upon theses beings which are dependent on him ? 


The first point to be noted in this connection is that Visnu 
acts upon other beings by entering into them. “Visnu is 
called ‘prakrti’ for he works eminently; he enters into matter 
and forms it differently.” ‘Visnu enters into the primary 
matter and disturbs the equilibrium of its qualities; he enters 
into the World-Egg and activates it.!?? Madhva defends the 
existence of a body in Visnu against the attacks of the Saivi- 
tes in order to ensure Visnu’s intimate contact with the world 
The cause and the being upon which causality is exercised 
must be intimately connected. Madhva thinks that a bodi- 
less being cannot enter into a causal relation with another 
being. This idea of Visnu’s entrance into a being as a pre- 
requisite for his activity, is an essential idea of Madhva. The 


words : ‘he desired to become many’ means that the Lord 





100. Br. A. Up. Bh. IV. Ch. Up. Bh. VII. 4-14 
BSBh. II. 3. 14 pürve, pürve yato Visnu sannidhanam. 
kramadhikam— i 
samarthyadhikyam etesam.... 

101. p. 99 


102. Visan enters into ‘prakrti’ and ‘purusa’-BSBh, I1.2,2 1 
prakrtam purusam caiva pravié : ama en 
Also BSBh. I. 4. 27; Ke U ibaya mara 


th. . Bh. 
II. 3. 17 ath. Up, Bh. p. 16 BSBh. 
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is infinitely rich endowed with infinite forms and attributes. 

The Lord desires to create the world in order to enter into it 

in his different forms. These forms are revealed in their 

different functions. The Lord thus guides all realities from: 
their very interior.1°8 He is the real inciter ( preraka ), the 

interior guide (antaryamin) of the whole world, though the 

nature of the world is different from his reality.!94 The 

creative power of Visnu is simple, though capable of infinite 

specifications. The power of the Lord enters into all beings 

and grants to each its own proper power. Thus he becomes 

the inner ruler of all (antaryamin) “He is present in all, awake-. 
ns in each its $akti,"!?5 Yet the Supreme Being remains 
independent. He alone possesses the unthinkable supreme: 
power. The faktis he grants to others is his. Yet he does not 
become the other beings for the power (sakti) is different 
from the nature of things. God in his eternal act of self- 
conscousness knows himself and his infinite forms, In that 
same act he desires to manifest them. He rules the many- 
beings by his fakti, granted to each according to its nature. 


Another point which must be noted in this context is that 
the indwelling Visnu acts by his command or will. By his. 
desire or will alone (icchamatrat) the Lord who is without any 
modification *creates" (the world) Such is the nature of 
the Infinite, by whom the world is produced with the qualities 
of rajas and so on. Using his body, by his will he, Janardana 
created the world, after having destroyed it, as a father or 
mother or spider. Setting prakrti into the movement of tra- 
nsformation, the Lordremains always without modifica- 





103. AV. I. 4. 83. bahu syam iti tasyaiva hyuktamargena 
yujyate/tattadgatena rüpena tadartham hyasrjajjagat.™ 
Cf also N. S. to A. V. 1. 4. 84. 

104. Sarvam etad brahmetyucyate tadadhinasattàpratit-- 
itvatnatu svaripatvat. 

105. AV.]. 2. 2. tatra tatra sthito visnus tattacchakti. 

prabodhakah/dirato” pyatisaktah sa hlaya kevalam, 

prabhuh 


13 
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tions.”2°8 ( Jayatirtha clearly points out that fratri? when 
at the time of pralaya is reduced tothe unmanifest pradhana 
form, though called the body of the Lord never really be- 
comes his essential body). 


II 
Visnu (Brahman) and the Reality of the Universe 


In a very general and indefinite way we may say that the 
effect of the ‘creative activity’ of Visnu is the production of 
the universe. We have already seen the progressive way in 
which Visnu produces the world. Now we have to explain 
how Madhya conceives the support and dissolution of the 
world. But before we take up these two topics for discussion 
let us briefly explain Madhva's idea of the reality of the 
world. 


The Monist affirms that the universe we see and experience 
is illusory. Ithasa certain practical reality as long as we 
are ignorant of the absolute truth. The only true reality is 
Brahman. Madhva,as wehave seen inthe first chapter, 
rejects this illusionism since it is contrary to the teaching of 
the sacred texts and to our experience. In practically every 
one of his works, Madhva has tried to refute the illusionism 
of the Advaitins. For Madhva, the reality of the universe is 
intimately related to the reality of Brahman (Visqu) and so 
the denial of the reality of the world is a blasphemy against 
the Absolute Cause ofall, This, in the end, is the reason 





106, A, V. I. 4. 66 icchamatrat prabhoh srstir avikarasya 
sarvada/Svabhavo ‘yam anantasya rajo yenabhav- 
ajjagad/Svadehad icchaya visvam bhuktapürvam 
janardanah/sasarjamatapitrvad ürnanabhivad eva val 
pradhanam parinamyeso nirvikarah svayam|sada. 

Cf. also VTV. no. 457. The activity. of Visnu is the 
very nature of Visnu, i 

BSBh, II. 1. 15 savara 
Tat. Di. 204 speaks o 
destroy’: 

VTV. No. 267 The‘ 
world. 


pasamarthyad eva tasya srstih 
f Visnu's will to ‘create’ and ‘to 


‘iccha” of the Lord produces the 
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why Madhva is so vehement in his criticism of the advaitic 
position. 


1. The Reality of the World 
(a) The World is Real. 


The world ( jagat ) is real and its reality is testified to by 
the sacred texcs. Madhva often quotes an anonymous text 
which says ‘the self is real, the soul is real.!9" No sacred text 
teaches the unreality of the world.t°® On the contrary‘ we find 
texts which say : ‘the Supreme Being produced real beings 


which are countless.’?°° 


But the Advaitins claim that the Upanisads teach the 
illusory character of the world. One of the chief texts on 
which they base their illusionism is to be found in the 6th 
chapter of the Cha. Up. Let us quote here the passage in 
question and examine the samkara and the madhva commen- 
taries on it. 


In order to understand the midhva commentary, the con- 
text of the upanisadic passage must be explained. Svetaketu; 
the son of Uddalaka began his studies at the age of twelve; at 
the age of twentyfour he returned home after having studied 
all the Vedas. The studies, however, made him conceited, 
He imagined himself to be a learned man. Seeing this, his 
father, Uddalaka asked his son Svetaketu; ‘My dear, since 
you are conceited, deem yourself learned and are puffed up, 
I presume, you must have asked about that, by which what 
is (hither to) unheard becomes heard, what is unthought 
thought, and what is ununderstood, understood ? How, pray, is 


107. VTV. no. 273 satya atma satyo Jiv ah... 

108. ibid. no. 257 na kutrapi jagatom ithyatvam ucyate 
109. ibid. no, 250 

VTV. Ti. p. 211 na kevalam jagatomithyatvam kvapi 


nocyata kintu— 
Srutyadivakyasamudayat satyatvam ca gamyata 
iti etc. 
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that rule, revered sir ?' said he. As, my dear, by clod of earth 
everything, made of earth would be understood : the appella- 
tion (of individual manifestations; of any particular product of 
earth) is a verbal handle, the real truth is simply ‘earth’.1*° 


Sankara’s commentary on the passage states: “‘in the 
world when a clod of earth which is the cause of pots etc., is 
known, all other things which are the products of the modifi- 
cation of earth are also known. By knowing the cause, the 
effect is known, because the effect is non-different from the 
cause." The modification (vikara) is a mere appellation or 
name (a mere verbal handle). There is no such thing called 
modification. The reality is only the clod of earth.!!* From 
these few quotation from Sankara's commentary, itis clear 
that the passage commented upon is interpreted monistically. 
Brahman, the cause alone is real, the effects are nothing but 
mere appellations. Cause and effect are in reality identical. 


Madhva has commented on this passage both in his Ch. 
Up. Bh and in the VTV. The main ideas in both the com- 
mentaries are the same, though the commentary in VTV is 
is more concise and to the point.!!? Madhva thinks that 
the whole teaching of Uddalaka is meant to impart to his 
young son the knowledge ‘that Visnu is the creator and that 
the world is the effect of his action. The father wants to 
instruct the son in the knowledge of the one, by which know- 


| 110. Ch. Up. IV. 1. f. 
111. $. Ch. Up. Bh. IV. 4 na tv evam anyat karanat karyam. 
karanananyatvai karyasya, 
vacarambhanam vagalambanam.... 
na vikaro nama vasto— 
asti paramarthatah, mrttikaiva 
satyam vastu asti 
Cf. SBSBh. II. 1. 14. 
112. Ch. Up. Bh. IV. 1 ff. and VTV nos. 170 ff. 


Madhva explains the context of the passage in VTV. 
no. 226. 


“The father wants to destroy the pride of his son, 
by convincing him of his utter dependence on God.” 
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ledge what is ununderstood becomes understood. Through 
the knowledge of the one, the knowledge of ‘all’ is attained. 
Tf ‘all? should be unreal, then it would be absurd to speak of 
the knowledge of ‘all’ through the knowledge of the ‘One’. 
Through the knowledge of the real (through true knowledge) 
one does not gain the knowledge of the unreal (unreal know- 
ledge). Onthe contrary one attains the knowledge of the 
‘all’ through knowledge of the ‘One’, because the ‘One’ : (a) 
is the principal being (pradhanyat) and because (b) there is 
some similarity between the ‘One’ and ‘all’, owing to the 
fact that the ‘One’ is the cause of ‘all’.* 13 When the dominant 
principle is known, the subordinate principles are known, as 
when a village is said to be known, invited or destroyed when 
the principal personages of the village are known, invited or 
destroyed.!!4 Also, when the cause, viz., the father, is known, 
the son is taken to be known, as when we say ‘I know him, 
he is the son of so and so’. In the same way we know the 
world when we know it to be the creation of Brahman, i. €., 
when the Supreme Being is known as the cause of the 
world.!15 So, the relationship between the ‘One’ and ‘all’ 
taught in the sacred text is not identity (which will make the 
world unreal), but the relationship of cause and effect 
(hence similarity), and the relationship of ‘principal-subordi- 





113. VTV. no. 231 ekavijüanena sarvavijianam ca pra- 
dhanyat kimcit sadrsyat karanatvac ca 
ibid, no. 233 na hi  satyajüanena mithyajüanam 
bhavati. 

114. ibid. nos. 240 ff. pradhanajiianad apradhanasya 
jüatavad vyapadeso' sty eva. 
yathà pradhanapurusanam jüana.... 
we gramo jüata.... iti vyapadesah. 

115. ibid. no. 243 karane ca pitarijüate putro jüata itl 
vyapadesah | 
ibid. no, 244 evam atrapy etat srstam.... 
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nate status’: the independence of Visnu and the dependence 


of the world.! 18 


But the text 'vacarambhanam vikaro....’ thrice repeated 


by Uddalaka, seems to teach the identity of cause and effect: 


and hence the unreality of the effect.!!7 The madhva 
explanation of this sentence does not bring out the meaning 
of the text. ‘The names that are produced by our speech 
are modifications i. e., changeable, non-eternal; the only un- 
changing and eternal name is mritika (clay. What Madhya 
means by this sentence, at least according to Jayatirtha is 
this : only the Sanskrit names are unchangeable and eternal 
e. g., the name mrttika. "These names are not produced but 
only manifested by our speech; non-Sanskrit names are, 
however, modifications. They are produced by our speech 
and so, are not eternal. Thus, Madhva interprets the words 
of Uddalaka as a teaching on the relationship between. 
Sanskrit and non-Sanskrit words.!!? 


The sacred texts, while speaking ofthe world often use 
such terms as non-being (asat or asatya), untrue (anrta), or 
illusion (maya)! They compare the world to dreams.!!9 
How should these terms and comparisons be interpreted ? 





116. ibid. nos. 245-249 


In. Ch. up. Bh. VI.1 ff The world is similar to 
Visnu. Kimu Visnor bahor jianad atyalpam jagad 
idréam, is known : 


ananyàdhinavijtianad anyadhinam tathaiva ca, 
Jayatirtha in his VTV. Ti. p.208 qoutes Sankara's 
Ch. Up. Bh. verbatim. His me on this 
section of VTV. is very informative. (pp. 197-211). 
117. Ch. Up. IV. vàcarambhanam vila à 
Vide Sankara's comments : mot MIO ome 
118. VTV. nos. 253 ff. and VTV. Ti 
> - Ti. pp. 207-209 
pon the knowledge of Sanskrit we gain the knowledge 
of ‘non-Sanskrit-words just as the knowledge of the 
world is gained by our knowledge of Brahman, 
119. VTV. no. 262 Svapnadisamyam jagat 
ibid. 263 mayamayam jagat ` 
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In the Scriptures, the term ‘maya’ signifies ‘intelligence’ 
(praja) of Visnu, says Madhva. So when it is said that the 
world is *máyamaya', the sacred texts teach us that the world 
is the product of Visnu’s intelligence.!?9 Sometimes the 
world is denoted by the term ‘anrta’ not because the world is 
false, but because it is pervaded by the Lord.!?! For, as 
Jayatirtha states, the actuating force, Visnu, pervades the 
world and hence it is called ‘anrta’. The term ‘asatya’ does 
not signify unreality or non-reality, but that reality, which 
owes its reality to ‘a’, namely, Visnu'!?? The reality of the 
world has Visnu for its ordainer and controller (niyamaka), 
says Jayatirtha. Inas muchas the world has no indepen- 
dent essential nature, it may be called ‘asatya’ ( unreal ). 
Visnu alone is the reality of realities; the reality of the non- 
divine beings depends on Visnu as the rainbow depends on: 
the sun.22% ‘‘Jayatirtha remarks that just as the king is the 
cause of the riches of the wealthy persons, so is Visnu the 


cause of the reality of living beings (souls) like Brahma. 
etc 


As the intelligence of Visnu is called mzya, so his will 
(iccha) is expressed by such terms as ‘mahamaya, avidya, niyatt, 
Bie Se 0 


Itis not clear to which texts Madhva is referring 
here. Maya etc. must refer to Ch. Up. IV. mayama- 
tram idam sarvam etc. 

120, VTV. no. 263 prajiiavinirmitam yasmad ato maya- 
mayam jagat. ; 
VTV. Ti. p. 213 Mayaya bhagavatprajiaya nirmitam 

12]. ibid. no. 263 anenanugatam yasmad anrtam 
VTV. Ti. p. 214 anena cestakena bhagavatà rtam, 
gatam anugatam vyaptam. 

122, VTV. no. 263 “a` ity uktah paro devah tena satyam: 
idam jagat tadadhinasvarüpatvad asatyam tena 
kathyate 
VTV. Ti. p. 214 Visnu is the “satyatāyāh niyamakah’” 

123. V TV. no. 263 satyasya satyah sa vibhur indracapasya 
süryavat..s 

124. VTV. Ti. p. 214 for details. Jayatirtha says that the: 
‘life-breath’ of Brahma etc. depends on Visnu. 
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mohini, prakrti and vasana.’125 Sometimes, these terms are 
utilised to express the very consciousness of Visnu ( prajiapti), 
Hence, when the scriptures use these various terms in connec- 
tion with the world, they impart the idea that the reality of 
the world is dependent on the intelligence, will and conscious- 
ness of the Lord. Jayatirtha summarises this discussion with 
the remark that the above terms signify nothing but the 
“dependent character of the reality of the world.?26 


Jayatirtha writes : “In the Puranas etc., we read that the 
world resembles dreams; the world is like a dream chariot 
etc.?!?" Does this mean that just as the dreara knowledge is 
removed by the right, waking knowledge, so the world dis- 
appears when the right knowledge of the absolute dawns on 
us? Madhva, basing himself on the teaching of Paramopa- 
nisad, says that the above comparison is not meant to teach 
the illusoriness of the world, but to describe the nature and 
"characteristics of the world, which are the opposite of Visnu's 
nature and characteristics, The world is ever changing, non- 
:eternal full of misery and dependent on Visnu. The world is 
not sublated by any knowledge, because it is always present 
‘to the consciousness of Visnu.128 


The reality of the world is based on the reality of Visnu 
and his activity. *Visnu, who is self-existent and indepen- 
dent, has created things which are real at all times, The 
instruments and actions of the great, real and supreme Lord 


"E 
125. VTV. no. 264 


126. VTV. Ti. p. 214 na prāņānām satyatvam āra- 
marthikam bhavati kimtv tadahinam pn iin 
putat ca mayamayam ity asya bhagavad-icchadhinam 
etc. 

127. VTV. Ti. P. 212 nanu pPuranadav svapnam 

Ti N anorath 
yatheti jagatah Svapnadisamyam Ucyate. tac ca EDT 
Jaüananivartyatvam nanyad asti, 

128. VTV. no 262 anityatvavikaritvaparatantryadirGe 
patah Svapnadisamyam jagato na tu bodhanivartyata 
sarvajtiasya yato Visnoh sarvadaitat pratiyate, 
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are great and real."!?? Now, if the result of the action is un- 
real, the action itself cannot be real. What Madhva and Jaya- 
tirtha are trying to say here is the following :Visnu is real, his 
action is real, therefore, the world which is the result of the 
real activity of the supremely real Visnu must be real. As the 
sacred texts teach us: ‘the great Soul (Visnu) has created a 
real world and so he is called: “he whose work is true" 
(satyakarman).’15° "This text may give us the impression that 
the reality of the action of Visnuis derived from the reality 
of the effect. Logically, this may be the case, but ontologi- 
cally, as the general context of Madhva’s thought clearly 
shows the opposite is the truth, The sentence which precedes 
the last citation states; “Only those who are ignorant of the 
supreme power of Visnu say that the world is unreal."13! 


The Advaitins often compare the Supreme Being toa 
magician and the world toan unreal magical show. The 
magical show or the things produced by the power of magic 
have no reality. They appear to us as real because we are 
ignorant of the magical power that envelops us. 


Such an idea of God and of the world is totally repellent 
to the religious sense of Madhva. How can Visnu, who is far 
from all unreal magic, be a magician? How can the infinite 
Being, endowed with unthinkable powers, desire and will 
such an unreal creation? Visnu is the unchanging and eter- 
nal reality. He is without defects and full of attributes. 
How can he, so endowed and perfect, create something so 
despicable (ninditam)? Illusory creation is unbecoming to 
the Absolute Visnu. Magicians resort to unreal productions 
because they are incapable effecting something real. Visnu 

eur ee MP EE 


129. VTV. no. 258 & 259 Alo VTV. Ti. pp. 210-211. 

130. VIV. 260 yas satyaripam jagad etad idrk srstva tu 
abhüt satyakarma mahatma. | 
Also VTV. Ti. p. 212 

131. ibid. asatyam ahur jagad etad ajaah saktim 
Harer yo na viduh parani hi. 
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has no need to resort to such despicable tricks, for he is. 
omnipotent and hence he can produce real things.! ?? 


(b) The Reality of the World and Liberation. 


For the Advaitins. liberation, which is escape from illusion 
to truth, or from unreality to reality, is possible because 
bondage is unreal, illusory. If bondage were real and true, 
then release would be impossible. 


Such a view of release is unacceptable to Madhva. ‘It is 
not true that liberation is dependent on the illusoriness of 
bondage.’}58 For Madhva, bondage, i.e., the ignorance 
which chains the souls to misery is real and forms part of 
‘creation.’ Liberation as taught in the very first Sūtra of the 
B. S., presupposes the reality of the soul, of bondage, and of 
the means for release. The reality of bondage does not make 
release impossible: on the contrary, it makes it real, As 
Visnu is the cause of bondage, so, he is also the cause of 
release. 


(c) The Impossibility of Proving the Unreality of the 
World. 

It is impossible, Madhva claims to prove the unreality of 
the world. 


1. The Advaitin cannot appeal to experience in order to 
prove the unreality of the world, because our experience 


132. In his BSBH. Sankara often compa 
Is. u res Brah 
magician (mayavin) SBSBh. I. 117: 1.3.19; IL 1.28 
etc. Sankara explicitly says that Brahman who is 


‘eka, kütsthanityo, vijianadhatuh" appears as many, ` 
Li 


just as a magician, 


For Madhva's refutatio: 
Chapter IV. Part I. ls 
Cf. also VTV. nos. 370-37]. 


see his own magical creations 
universe. 


138, AV.I.1.16 bandhamithva i i 
Ale Siea Sve eae muktir apeksate 


this position : Vide: 


The magician does not 
- But Visnu sees the 
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unerringly testifies to its reality. No other means of 
knowledge can disprove the validity of direct experience, 
Especially. the direct experience of knowledge, ignorance. 
pleasure and pain and the uniqueness of the self can never be 
falsified. No amount of inferential reasoning can invalidate 
such direct experience. We are not entitled to argue from 
the existence of error to the illusory nature of the word. 
Firstly, because every illusory perception presuposes the 
previous knowledge of two similar realities. This means that 
if our experience of the world were unreal, then we 
should have had already perceived two similar real worlds.!9* 
Secondly, no erroris possible in our perception of pleasure 
pain and our own self, because they are perceptions of the 
‘internal witness'.! ?5 


2. Can the Advaitins now resort to the sacred texts to 
prove their illusionism ? But if sorrow and the other realities 
of the world should be unreal, then this unreality should, 
before all, affect the very text which declare the unreality. 
And one cannot establish that sometning unreal has the 
power to (prove) anything.!99 If everything else besides 
Brahman, be unreal, the Vedas too must be unreal. The irony 
of the situation is that the Advaitins claim to establish the 
truth of the unreality of the world through a means of know- 
legde which itself is unreal. Can an unreal proof convince 


anyone ?197 


134. VTV. no. 345 bhrantikalpitatve ca jagatah satyam 
jagaddvayam apeksate. 

135, ibid. nos. 396, 398. 

136. AV.I.l.17 mithyatvam yadi duhkades tad vakyasya- 
grato bhavet 
mithyayah sadhakatvam ca na siddham prativadinha 
Also ibid. 18. Cf. NS. to this passage. 
yadi cedam vakyarn mithya syat tatha’pi 

: na dunkhader mithyatvam pratipadayet 

137. AV. I. 1.18 tac ca mithyapramanena satà và sadhyate 
tvaya. ; 
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3. Finally, can inference prove the unreality of the 
world ? The Advaitin's answer to this question is a clear, yes 
Madhva in his Mithyatvanumanakhandana summarises the 
the reasoning of the Monists in the following way : The world 
is unreal (mithya) (1) because it is perceived, (2) because it is 
material in nature (jadatvat), (3) becaust it is finite, multiple 
in point of time, place and reality. (vimatam mithya, drifyatvat, 
jadatvat, paricchinnatvat)! 9? 


The first reason, ‘because it is percetved’ (drifyatuat) is 
thus explained by Sankara himself in his commentary on the 
Mand. Karika II, 4 : “The object ofthe waking experience 
are false, because they are perceived, like the objects of 
dream experience."!?? By the later Advaitins the same 
reasoning is adduced to prove the unreality ofthe world but 
with the example of error. “Our experience of the world is 
false because it is perceived, like the rope-snake or shell-silver 
in erroneous cognition.! 19 


A clear examination of the three reasons brought forward 
by the illusionists to prove the illusory character of the world 
will show us that they are derived directly from their conce- 
ption of truth and reality. For them, the essence of truth and 
reality lies in absolute non-contradiction. As we have noted 
in the first chapter, such a conception of truth and reality 
necessarily leads us to the conclusion that reality is eternal, 
infinite, and truth the identity of knower, knowledge and 
object; in other words pure luminosity.+4+ 


138. Mithyatvanumanakhandana. ‘Vimatam’ is everything 
other than Brahman. 
Also Vadavali, p. 1. 


139. Š. Mand. Karikabh. IV. 2. 
140. The Advaita inference with three “probans” (hetu)i.e. 
perceptibility, inertness and finitude is to be found in 


Anandabodha (circa 1100). This inference became 


the centre of Advaita-Dvaita co 4 
> ntro - 
madhva-period. roversy in the post 


141. Cf. Chapt. I. 
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Madhva wholly rejects this view of truth and reality and 
hence also all the reasons adduced by the Advaitins to prove 
the unreality of the world. In the Mithyatoanumana-khandana, 
Madhva concentrates his attention on. the logical defects of 
the inference put forward by his adversaries. In fact, in the 
treatise mentioned, he deals only with the first inference,! 4? 
In his VTV and AV he refutes the other two. Jayatirtha 
consecreates the major part of his work Vadavali to the 
refutation of these three inferences.!:3 Here we shall deal 

with the first inference only, since Madhva and even his later 
commentators have sepcially picked it out for refutation. 


The first objection Madhva has against this inference is 
that it is absurd. No sane man will try to prove that the 
*sky-lotus is fragrant, because of its ‘lotusness’, for the simple 
reason that the major term, viz., the sky-lotus in which 
fragrance is supposed to exist is non-existent. Of a non- 
existent being, one cannot predicate any reality (afrayasiddhi). 
In the same manner, the world according to the Advaitin is 
*ex supposito' false, non-existent and hence it is not possible 
to predicate anything of it.1 $4 


The Advaitin has of course a ready answer to this objec- 
tion. The world is neither real, nor unreal, but indetermina- 
ble (anirvacaniya). Madhva’s objection presupposes the 
absotute unreality of the world, a position not held by all the 


Monists. '45 





142, vimatam mithya, drsyatvat 

143. The arguments which lies scattered in the works of 
Madhva are gathered together by Jayatirtha in his 
Vadavali. pp. 55. 
Vadavali, pp. 1-55 From p. 80 on. Gitsuka's inference 
is refuted. 

144. Mithyatvanumankhandana. gaganaravindam surabhi, 
arvindatvat, yatha sarojakamalavat. 

145. A later Advaitin like Prakasananda (15th-16th cent.) 
held the view of the absolute unreality of the world. 
(p. Hacker, Vivarta, p. 49 ff) 
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But Madhva {has no difficulty in picking holes in this 
advaitic idea of indeterminability. Madhva asks the Advaitin 
what he understands by the ‘indeterminable reality’ of the 
world. The Advaitin naturally cannot define it. He says that 
it is ‘inexplicable’. But is it not a rule in every inferential 
reasoning that the proposition should be absolutely clear and 
well defined ? The Advaitin is trying to predicate falsity of 
something which by definition is inexplicable, unknown.149 


The middle term of every syllogism must be true and 
real in order that we may infer from it another reality. From 
real smoke, we can conclude to real fire. But none can argue 
to the existence of ‘golden fire’ from ‘goldensmoke’, because 
such a smoke is non-existent. In the same way the reason 
adduced by the Advaitins for the unreality of the world, viz., 
its perceptibility, because forming part of the unreal world, 
as unreal and hence invalid (asiddha hetu).147 


If ‘perceptibility’ necessarily implies the unreality of the 
object perceived, then the self must also be unreal, for it is 
perceived. This is surely not acceptable to the Monist. Does 


this not mean that the middle term of the inference is 
invalid ?148 


Madhva remarks sarcastically, that the Advaitic reasoning 


is similar to the following inference, Fire is not hot, because 
it isa product. But our incontrovertible ex 
the contrary. So too our experience, 
testimony of our consciousness, 


perience proves 
especially the infallible 
witnesses to the reality of the 
146. Mithyatvanumanakhandana. This defect is known as 
“aprasiddhavisesanata’’, 
For details. Vadavali, p. 8 f. 
147. ibid. 


148. ibid. "There are also other fallacies of “hetu” such as 
viruddhahetu”, “anaikantikahetu” etc. These are 
Gscussed by Madhva in the treatise mentioned 

ve. 
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world.14° These are a few of the logical defects which vitiate 
the inference put forward by the Advaitins. 


Thus Madhva has, from his realistic standpoint, refuted 
the advaitic contention that the world of our daily experience 
is unreal. Neither from the sacred texts nor from perception 
or inference can we prove that the world is unreal, On the 
contrary, all the sources of knowledge unanimously reveal 
the reality of the world. The Monist’s opinion that the 
world is ‘different from reality and non-reality’, or that ‘the 
world's reality is an inexplicable reality’ does not possess any 
validity because the existence of such a reality is not proved 
by any source of knowledge. Rather, the world is ontologi- 
cally real, because Visnu and his actions are real. 


We must now explain three other points in connection 
with the relationship of Visnu to the universe, Visnu is not 
only the cause of the origination of the world; he is also its 
supporter, ruler and destroyer (sthiti, niyati and pralaya). 
Though the deeper aspects of some of these functions can be 
treated only after the exposition of. Madhva's anthropology, 
still we can venture on a reasonably adequate explanation of 
the subject now. 

2. Vişņu the Cause of the ‘Sustenance’ (sthiti) and 
‘Ruling’ (niyati) of the World. 


The second of the Brahma-Sütras of Bidaràyaga (“That 
from which the birth... B. S. 1.1.2) affirms according to 





149. ibid. atmano’pi drsyatvat (anaikantikah) 
Jaya. Ti. atmanah drsyatvam vartate/yatah atmipi 
mithya. 
ibid. vahnir anusnah krtakatvat.... 
(badhita-hetu) : 
If the world is unreal, then thereis no way to prove 
it, Every proof that is utilised to prove the unreality 
of the world participates in this universal unreality. 
Moreover, any attempt to bring in a “middle-entity” 
between reality and non-reality is against the principle 
of excluded-middle. Here we have a summary of 
the madhva-arguments against the Advaitins. 


208 Visnu The Ever Free 


Madhva, among other things, that Visnu is the supporting 
cause (sthiti), that he is the ruler and finally the destroyer of 
the world.15° As Madhva himself says : “If it is said that 
both the production and the destruction (of the world) depend 
on Visnu, but its continuation in existence (s/Aiti) depends on 
its own proper nature, without any reference to him (Visnu) 
that is not correct, for the very nature of all (beings) depend 
on him.?!5: 


The word ‘sthiti? derived from the root stha ‘to stand’ 
may be translated as ‘permanence in being.’ What then 
does Madhva mean by saying : “Visnu is the cause of the 
‘permanence’ of the world?” As far as I know, he has neit- 
ther defined this term nor explained it in his writings, though 
he repeatedly predicates it of Visnu along with the other 
cosmic and salvific functions such as the origination and des- 
tructson of the world and the bondage and liberation of the 
souls. ‘That person from whom there arise the origination, 
support, ruling, destruction, knowledge, ignorance, bondage 
and release’ is Hari, isa sort of Vaisnava ‘catechetical for- 
mula’, which Madhva accepts and utilises without much exp- 
lanation. Both Trivikrama and Jayatirtha disappoint us, if 
we look for a clear and consistent explanation of these terms 
in their commentaries. So, we have to be satisfied with the 
stray remarks we find in Madhva and in his commentators 
and with the help of these try tosee what Madhva really 
means when he says that Visnu is the support and ruler of 
the world. Von Glasenapp's treatment of this topic does not 
go beyond a material description of the statements of 
Madhva.!5? 

Jayatirtha while commenting on the 2nd Sitra of the B.S., 
makes the following remarks. “That which has received its. 
origin from Visnu isalso sustained by him. 

150. BSBh. I. 1.2; AV. I. 1.90. 

151. ibid. 

152. H. Von Glasenapp : Op. Cit. p. 50 f. 


The causality 
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of origination etc., specially rests with Visnu. He alone is. 
the support of the primary matter, souls and time; he suppo- 
rts the earth, heaven and all the worlds. Also, he is the ruler 
ofeverything."!53 In his commentary onthe 2nd part of 
the VTV, Jayatirtha makes certain precisions. ‘Concerning 
the souls, origination signifiges the production of the body, 
*sthit? means the permanence of the soul in the bodily state, 
‘niyati’ stands for the binding of the soul by means of injunc- 
tions and prohibitions. As regards the immortal gods, their 
birth consists in their ‘appearance’, their ‘sthiti’ in the absenc 
of death, their ‘niyati’ in their subordination to the commands 
of Visnu. Visnu grants to the different beings their activities 
too."!5* All these functions have their origin in Visnu. 
From these remarks of Jayatirtha, it appears that for Madhva 
the 'sthiti! of the world signifies the permanence of the world 
in its manifest state, owing to the supporting causality of 
Visnu ( dharakatvam ). The formula quoted above, which says 
that Visnu is the cause of the origination, permanence and 
ruling of the world applies only to the manifest world. Ma- 
dhva has not asked the question whether the eternal beings in 
their unmanifest state, at the time of dissolution are suppor- 
ted and ruled by Visnu. Madhva, of course, admits that they 


are dependent on Visnu. Butas remarked above, Madhva 


153, Tat. Pr. on BSBh. I. 1. 2. 
AV. III. 2. 166 ff. srstinasan tadh navitirite | 
svabhavatvat sthiter naitad apeksati na yujyate 
yatas svabhavo ‘pyakhila Isayatto' khilasya ca 
All beings, their proper nature and attributes depend 
on Visnu. No finite being has autonomous powers. 
The Lord activates all their powers. God not only 
causes the being and makes them act according to 
their nature but grants them the power to be known. 
This means that our knowledge is granted by the 
action of the Lord. We are also known because of 
the action of the Lord. 
AV. II. 2. 35-36, and N. S. on these Verses. 


154. VTV. Ti. pp. 342-343. j vanam sargo dehasrstih, 
sthitir dehadhistánena avasthanam, ksyao maranam, 
yatir vidhinisadhabhyam bandhah.... 


14 
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does not necessarily connect causality with dependence. 
Origination, support of the world etc., are explicity called 
the results or effects of Visnu’s causality. But the ‘being and 
permanence in being of the eternal entities’ are not said to 
be the effects of Visnu’s causality, though they are eternally 
dependent on Visnu. 


Another point to be noted here is this : as érsti is not 
explicitly said to be the gift of radical existence, so 'stAit is 
not affirmed the continued gift of existence. The ‘conserva- 
tio or creatio continua’ taught by the Scholastics and the 
*sthit? admitted by Madhva are not exactly the same, just as 
the ‘creato’ of Christian Scholastic philosophy and the ‘srs#7” 
of madhva philosophy are not the same. 55 

Let us now examine the supporting and ruling functions 
of Visnu a little more closely. **Visnu is called ‘a’, for through 
him this real world is. He isthe reality of reality (satyasya 
saiyam); this all. pervading Lord is like the sun to the rain- 
bow.”15° Jayatirtha explains the last sentence by saying 
that ‘Visnuis the ordainer of reality, and that, generally, 
without the sun the rainbow does not arise.) 5" What Madhva 
intends to teach here, is the following: ‘‘Visnu’s reality and the 
origination and continued existence of the world are ‘some- 
how intrinsically related." But how? Commenting on BS. 
I. 3, 10, Madhva at first quotes Br. A Up V, VIII, z. ‘Indeed 
in this imperishable, o Gargi, the sky is woven warp and 
wcof'. Madhva says : “The Imperishable is Visnu, and he 
supports all.15€ To the question how Visnu supports the 
the world, an answer may be found in the two lines of T. A. 
III, 14 quoted by Madhva. “The one lord, being the suppo- 
rter is supported. He supports all by being present in (them) 





155. Supra Visnu and the Orgination of the world, 


156. VTV. no. 263 ‘a’ ityuktah paro devah tena satyam 
idam jagati .... 
satyasya satyah sa vibhur indracāpasya sūryavat 

157. VTV. Ti. p. 214. 


158. BSBh. I. 3.10. 
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in many ways", Trivikrama comments : “Hari is said to be 
supported by the world asthe world is supported by him. 
Visnu is the primary or root supporter (muladharaka)."!59 
The T. A. says further : *When the Lord, not wishing to 
support the burden of the world, puts it down, then the world 
disappears." This text in its original meaning seems to co- 
mpare Brahman toacarrier of. burden, who supports the 
burden extrinsically. But Trivikrama has interpreted the 
text from a more philosophical angle. He says that Visnu 
supports the world by his presence in the different beings.! 99 


In the commentary on the next sütra, the divine activity 
of supporting the universe is more personalised, ‘‘The sup- 
porting of the world isby the command of Visnu", for itis 
taught in the Br. A Up. V. VII. 9. : ‘at the command of the 
imperishable the sun and moon stand supported. By the 
command of Visnu alone the various worlds are supported.” 
Now, we are in a position to answer the question : how does 
Visnu support the world? Visnu who is present in every 
being, supports each being by his command. The interpre- 
tation of Madhva is confirmed by the following text quoted 
by him in B. S. Bh. I. 2.6. “I, Gujakeia, am the self abid- 
ing in the heart of allbeings.'*! I, having entered the 
world, «upport the beings by power." 19? 


As Visnu uses various instruments in the work of produc- 
ing the world, so he uses inferior beings in his work of sup- 
porting the world. Madva accepts the view, that each 


159. ibid. I. 3.10 The text is quoted only in the Bombay 

edition, and not in Naga Raja Sharma’s edition. 
Tat. Di. p. 117 Visnur jivair hrdi bhriyamanas ca 
bibharti. 
yady apt Harir jagata bhriyata ity 
ucyate jagati vyaptatvat. 
jagad bibharti ca.... 

160. ibid. tasyaikasya bahurapataya nivistatvat. 

161. Bh. Gi. X. 20. 


162. An unknown text. 
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element has its own presiding deity. In B. S. Bh. II. 1.6-7. 
he says that the presiding deities of earth etc., have exalted 
powers, though they are eternally dependent on Visnu. Visnu 
is the Self of these gods and he dwells in their hearts.1°3 Not 
only do the elements have their deities, but also the faculties 
of action and knowledge, such as the five senses and hands 
and feet and the objects of these faculties have their ‘patro- 
nal deties.’ Infact the mind (manas) has three presiding 
deities : Rudra. Vindu and $esa.1 9! At the order of Vasudeva, 
the gods induce the jivas to perform good and evil actions 
(Vasudeva ajfaya caiva pürvakarmanusaratah|Prerayanti 
hi te jivan punyapapesu nityasah (AV. III. 4.259). Sarasvati 
is said to be the deity of intelligence (buddhi) and Laksmi the 
presiding goddess of the unmanifest primary matter. All 
these innumerable gods have a subordinate and dependent 
role to play in the vast work of supporting and ruling the 
universe. 

As Visnu is the supporting cause of the universe, so is he 
the cauce of the activity of the beings by his ‘effective pre- 
sence’ in the various potencies of these beings, Visnu is 
present in the heart and at the root of the hearing faculty; he 
is present in the eyes and in all the senses. Those persons 
possessing salvific knowledge ( jianins) know that all the 
activities are from Visnu, indwelling in them.!95 

The activities of non-conscious beings are also ultimately 
dependent on Visnu. Inthe Chan Up. Bh VII, XIV, it is 
said that the gods present in the medicinal herbs make them 
effective.!^? Again, while refuting the Samkhyins in D. S. 

163. BSBh. II. 1l. 6-7 These deities are called ‘abhimani- 

devata’ 
They have ‘visistam samarihyam, acintyasakti' etc. 

164. Kath. Up. Bh. III. 10-11. 


165. Mund. Up. Bh. III. 1. 4. 
BSBh. II. 2. 3. 

166. Ch. Up. Bh. VII. 14 The whole passage is a series of 
quotations joined together by ‘iti ca’. The sources 
from which he has drawn the quotations are not 
known. 
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Bh II. 2.3, Madava asserts that such activities as the turning 
of milk into curd and the flow of waters are caused by Visnu 
and Visnu alone. And commenting on Rg V. X, 11299: 
“Except by thee, whether near or far off, nothing is done by 
anybody." Jayatirtha says that Visnu’s causality in all the 
actions (of other beings) is taught by the sacred texts. 


About Visnu’s action of ruling the world, Madhva him- 
self has not said much. With regard to the souls, as we have 
seen above, Visnu’s act of ruling them consists in binding 
them by means of injunctions and prohibitions.'°7 By this, 
the Madhvas surely mean the rules of sacrifice, caste norms 
etc. Since all beings are dependent on Visnu, as regards 
their essential nature, activity and knowledge, he is said to 
be the king and lord of beings. A verse from the Skanda 
Purana quoted in B. S. Bh I. 3, 16, calls Visnu ‘the overlord 
of all (sarvadhipati), the protector of all (sarvapala) and lord of 
all (sarvesa).’1°8 Madhva citing Brahmatarka says that the 
very essence of the gods depend on Visnu. Hence Vasudeva 
(Visnu) is proclaimed the ruler. To rule means to confer 
existence and proper nature on beings. So ruling or gover- 
nance is something interior. It is not merely a control 
analogous to that of aking. (N. S. 1.2.16) 


3. Visnuu and the Dissolution (pralya) of the Universe. 

A good exposition of this point, especially of its mytho- 
logical aspects is to be found in Von Glasenapp’s work.!99 
Hence we intend to make here only a few remarks which 
will throw some light on our theme, viz., the madhva con- 
cept of God. 


Just as Visnu is the cause of the origination of the world, 
and its supporting cause and ruler, so ishe the cause of its 





167. VTV. Ti. p. 342-343. 
168. BSBh. I. 3.16. 


Tat. Di. p. 123. 
169. H. Von. Glasenapp. Op. Cit. p. 51 ff. 
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dissolution, What is meant by the last part of this formula 
is that beings which have originated from, and are supported 
bo Visnu, do not disappear by themselves; the cause of their 
disappearance or reabsorption is Visnu. As in the origina- 
tion, support and ruling of the world, so in its dissolution 
too, Visnu’s causality (kartrivam) is at work, “He who was 
at the beginning of the world (of the manifest world) and 
from whom the world originated and who protectes the 
world, from him is the dissolution of the world.”+7° 

As regards ordinary souls, (souls in body) dissolution 
(pralaya) stands for death.!"! For all beings, however, dis- 
solution means the reabsorption into the unmanifest state. 
It is to be noted here that Madhva, like other Vedantins, 
admits a partial and a total dissolution, The partial dissolu- 
tion or reabsorption affects only the ihree worlds, viz., the 
Bhi,Bhuvar and Svarga lokas, although the gods dwelling in 
these worlds are not touched by it. But the total dissolution 
affects the whole universe. The process of dissolution is 
exactly the opposite of the process of origination; the inferior 
beings are absorbed into the superior and finally the whole is 
covered over by Visnu. According to the Br. A. Up. L. 2.1. 
*Laksmi, the souls, prime-matter in the perfect harmony of 
its three qualities (sattva, rajas and tamas), actions and the 
residue of actions, life breath, the five senses (the internal 
senses), the Vedas and time remain in an inactive and 


unmanifest manner all through the long night of dissolu- 
tion.,'*? 


The general principle of origination from being / satau- 
tpattih) and destruction with a residue, or better, the 


170. Tat. Di. p. 88. 
171. VTV. Ti. p. 343. 
172. Br. À. Up. Bh. I. 2.1. 


BSBh. II. 1. 10 sata utpattih sasesavinagas ca hi loke 
drstah. 


ibid. II. 1.9 pralaye sarvasattvam na yujyate. - 
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impossibility of annihilation ( safesavinifa ) to which we 

referred to in the section on ‘rsti’, holds good here 

too.!7? The dissolution of the world, even its total 

total dissolution does not mean annihilation. As Madhva 

says, we never experience total destruction, i. e., a destruc- 
tion which does not leave some residue behind, So we are 
not entitled to speak of a total absence of reality at the time 
dissolution. Jayatirtha's Tattvaprakasika uses the example 
of the destruction ofa pot to explain this general principle. 

Still, Jayatirtha makes a very puzzling remark in his NS. 

Madhva while explaining the 2nd Satra of the B. S., says that 

the sacred texts always apply the expression ‘absence of 
defects! to Visnu alone, whereas they predicate ignorance, 
dependence and ‘non-existence at the time of pralya’, of the- 
souls.!"* What interests us here are Madhva's words ‘pralya’ 
‘bhava’ (non-existence at the time of pralya) because Jayatirtha 
explains them as ‘not mere non-manifestation’ but ‘non- 
existence’ (sbhava eva). This sentence seems to contradict what 
he himself has said in his commentary on the B. S. Bh. Does 
he teach here, then, that during the time of pralya the souls 
pass into non-existence ? In the absence of other passages 
which explain the sentence quoted above, it is impossible to 
know exactly just what Jayatirtha held. But the view, that 
atthetime of dissolution, beings pass into total non-being 
goes against the general trend of Madhvism. 


just as Madhva has not asked the question; whether 
Visnu can really create a being out of nothing," so he has 
also never explicitly posited the question whether Visnu could 
annihilate an existing being. The general principle that 
every destruction leaves some sort of a residue behind, seems 
to deny the possibility of total destruction or annihilation. 
Still, Madhva's idea ofthe destruction of ignorance makes us 
doubtabout the universal validity of this general principle 





173. AV i 1. 96. ajüánam  pàratantryam ca ' pralaye 
*bhava eva ca. 


174. S. Siauve, Op. Cit. pp. 51-52. 
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about destruction. We know that for the Madhvas the 
ignorance that chains the souls to the state of bondage is 
positive (bhavariipajiana), and that this ignorance and hence 
bondage also are caused by the action of Visnu. At the 
same time, Visnu is the giver ofliberation. By the power of 
his ‘grace’, the positive ignorance is destroyed and thus release 
is attained. The destruction of ignorance is said to be the 
‘breaking of its essence’ (svarzpadhvamsa eva), Jayatirtha says 
that the destruction of the beginningless positive ignorance 
can be accomplished only by Visnu, for he alone possesses the 
infinite power needed to accomplish what has not been 
accomplished by others. This statement is indeed intriguing, 
because, regarding the destruction of ignorance, Madhva 
tacitly and Jayatirtha openly seem to admit the total destruc- 
tion of a positive reality. 








CHAPTER V 
VISNU AND MAN 


Books on the philosophy of Madhva usually, consecrate a 


chapter to the exposition of the madhva concept of finite 


spiritual beings or souls. K. Narain, for example, entitles 
the section of his book on Madhva, which deals with the 
topicof Man: ‘The Madhva Conception of Individual 
Soul.?} B.N. K. Sharma speaks of ‘Madhva’s Doctrine of 
Atman.’2 Von Glasenapp is satisfied with the title ‘Madhva’s’ 
"Teaching on the Soul? S. Siauve consecrates the last chap- 
ter of her book to : “Dieu et les Sujets Spirituelles."* While 
dealing with the topic, they briefly expose Madhva’s views on 
the embodiment of the soul, in other words, his views on the 
‘human situation’ of the soul. But man and his situation get 


only very little attention here. The reason for this lies in the 


very Hindu conception of man. Man's body is not conside- 
red worthy of too much attention and study, because in the 
scale of beings it has no great value, since it is material in 
nature. Man's liberation consists in the soul’s escape from its 


bondage to matter. 


For our part however, we are interested in studying how 
Madhva looked at man as man-i. e.,-the concrete Body-Soul 
composite being. In other words, the subject of our study in 
this chapter is ‘Madhva’s Anthropology. But we shall study 
this topic from the philosophical and theological angles in 
as much as such a study is helpful to our understanding of 
God. ; 
^ 1. Narain K. An Outline of Madhva Philosophy. p. 139 
2. B. N. E. Sharma. Op. Cit. p. 177 
3. H. Von Glasenapp Op. Cit. p. 54 
4. Siauve S. La Doctrine de Madhva. p. 331 fF 
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Man first of all, is conditioned by his dependence on God. 
So, to understand man we have to know who God is. This we 
have done inour previous chapters. Man, according to 
Madhva, is a composite being. He is a finite, spiritual being, 
existing here and now ina body, or rather in ‘bodies. The 
body of man however, is an evolute of matter. This fact forces. 
us to look into the nature of matter. Man exists in a milieu; 
He exists in a world which is in time and space and he is sur- 
rounded by other human beings. Manisa member ofa 
society. Man is subject to birth and death; he is an agent 
and ‘enjoyer’; he lives in the midst of a world where inequali- 
ties and evils exist. So, the human situation is tremendously 
complicated, and the complexity of ‘human existence’ beco- 
mes all the greater when we try, to study man in his relation- 
ship to God and to other men and to the world. Ina very 
modest way, we wish to enquire how Madhva has tried to 
pose such problems, and how he has answered them. Some of 
the problems we raise in this chapter might appear modern. 
But we shall certainly try not to read modern ideas into Ma- 
dhva's texts. Our only intention is to point out those insights 
of Madhva which will throw light on man in his total existe- 
ntial situation, especially on man's relationship to God. 


I 
The Milieu in which Man Exists 


All beings exist ina world. Manis no exception to this 
rule. Forthe realist and pluralist Madhva, the world or 
better the worlds are real and the realities in them are many. 
Except Visnu, all the realities are in a constant process of 
becoming. Ultimately, Visnu is the reson for the reality, 
multiplicity and becoming of all beings. But more proxima- 
tely, though in dependence on Visnu, space and time are the 
two essential conditions that account for the multiplicity and 
becoming of things. So we shall explain now the madhva 


understanding of space and time and see how they are related. 
to Visnu and to things. 
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Space (akasa) 

Madhva accepts the existence of two types of space 
(akaífa). One is called unmanifest space (auyakrta akafa) and 
the other gross, or element space (uyakrta or bhita akasa).® 
'These terms might give the impression that one is unmani- 
fest space and the other the manifest state of the former. 
Such is not the meaning of the words. There are wo “‘spaces’’. 
The azyákrta akasa is said to be without colour and form, 
eternal, infinite ard unpreduced. The wakria zkaía is the 
element (bhita) akafa with colour, divisions, and originated 
out of the transformation of prakrti. It is produced at the 
beginning of each period of S7s#i (creation). The element 
akafa like all the other material elements-wind, fire, water 
and earth.enter into the composition of the bodies of the 
universe in various proportions, It,in its subtle, isolated 
state is known only to the divinities—Visnu and the presiding 
deities,? Itis in the avyakrta akzía all things exist. This 
space is an infinite, all pervading, substantial reality distinct 
from the objects contained in it. Madhva says that its sole 
function is “to make place" for objects azckafamatram akafay". 


The Dvaitins reject the Jaina view which says that space 
is known by perception in as much as movements of objects 
are perceived. Since space is not endowed with colour or 
form it cannot be perceived. Moreover, the very perception 
of movement presupposes the knowledge of space. So the 
knowledge of space is pre-given to pratyaksa, The Dvaitins 
are not ready to accept the nyàya-vaiesika theory either, 
which says that space is known through inference. The 
complicated refutation of this theory isnot of great impor- 


5. AV. II. 3.14 ff, Bhatam apyasitam divyadrstigocaram 
eva tu | utpadyate vyakrtam hi gaganam saksigoca- 
ram | pradesa iti vijüeyam nityam notpadyate hi tat. 

6. N. S. to II. 3.14 Cf. also A. V. II. 3.13 

7. AV. II. 3.11 f. avakaéamatram akasah katham ut- 
padyate.... 
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tance for us'and so I do not intend to explain it here.8 
According to the Dvaitins then, space is intuited by the 
Saksin." Only the Saksin is capable of perceiving the limit- 
less and the infinite.!? Space is infact limitless in its great 
ness (mahattvam) and in its minuteness (azutvam). In the 
present instant the infinity of space is seen by the Saksin. 


Space is real. Ifit were unreal (abhava) then it should 
have a support and a counter entily (pratyiyogin). What can 
be the support of the non-existence of space but space? Is it 
possible to think of non-space ? Space cannot have either a 
prior or a posterior abhava (non-existence). So space is given 
to our consciousness as an absolute. It is not related to 
other beings for its existence (Of course its dependence on 
Visnu is not denied by this). Space does not allow any non- 
space or nothingness to exist within it. The very divisions of 
space are space. Even before the production of the world, 
space exists containing within it the directions and the possi- 
bility of diverse places because of which, it (space) can 
receive into it the multiplicity of objects. 


Directions (dik) are also the objects of Saksin and are said 
to be the parts (bhaga) of avyakrta-akafa. They are also called 
the natural or essential members of space (svabhavika 
avayava'! As the directions, so the diverse places (defa) are 
essential to space and not the result of external adjuncts 
(upadhi). In fact the directions make the diversity of places 
possible. The parts of space are space and cannot be separa- 
ted from it, Space is one; yet it is endowed with specialities 
(vifesa) Directions form the first vifesas and throug them the 
diversity of places (defa) too form the visesas of space. So 
like all substantial realities, Space too is characterized by 





8. Of. Siauve S. La Doctrine....p. 144 f. 

9. AV. IT. 3.14 f. *gaganam hi saksigocaram 
10. AV. II. 2. 71 f. Cf, also ibid, 74 
11. N. S. to A.V. I. 4.77 sáksisiddham eva gaganam tad- 


bhaga eva disona dravyantaram iti tasam api saksi- 
siddhataiva.... 





Ma ieiunii are 


Visnu and Man 221 


the “relation of specified identity” (saivifesa-abheda).!? The 
eternal, unchangeable akafa is yet so constituted that it can 
receive within it all the concrete, extended objects. In 
Madhvism space is a necessary condition for the existence of 
multiplicity, The avyakrta-akafa is said to be uncreated, 
eternal and unchangeable. Still it is totally dependent on 
the Lord, Moreover, at the time of the production of the 
world, Visnu puts all the objects into relation with space. 
The contact of things with space produces new specifications, 
viz., places or localisations in it, These specifications are 
acquired in dependence on Visnu (paradhina vifesapati) by 
space’s link with the concrete objects.! 

Time (kala) 

Just as all the worlds and all the realities exist in space 
so they exist in time too. In the thought of Madhya both time 
and space are not mere ‘a priori forms of our mind but 
real substantial realities. “All realities whether they 
be objects of perception or of memory are marked khacita 
by time"!4 Reasoning itself implies both memory and per- 
ception and hence it too is marked by time. All cognitions 
and all mental activities necessarily presuppose time. 
Everything is known as qualified by time.*® So the 
Dvaitins are of the view that Saksin alone is capable of 
perceiving time. Jayatirtha says that the object and the time 
in which the object exists are apprehended together.*® Saksin 


La a 
12. Siauve. S. La Doctrine... p. 150 
13. AV. II. 3.15. tathapi mürtasambandhaparatantravi- 
&esayuk kham evotpattiman nama Srutiáabdavivaksi- 
tam. 
Cf. Siauve. S. La Doctrine... p. 151 f, & Sharma B. 
N. K. “Phil of M”, p. 158. 1 
14. AV. 1. 4.100 saksisiddhena kàlena khacitam hyeva 
vartate.... ; 
15. ibid. Comments in N. S. Jayatirtha explains this point 
well. 
16. Vadavali. 469-1. 
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apprehends time and it through the instru mentality of the 
faculties of knowledge (s2nses) apprehend the object. But 
time in all its purity is known in deep sleep (susupti). Wnen a 

person awakes after a deep sleep, he has the knowledze that 
he slept well. During deep sleep there are no mental activi- 
vities, Neither memory nor any typ? of red ictional inference 

can explain the knowledge of the fact that he slept well, for 

at the time of sleep there are no ordinary cognitional activities 

in him. To the Dvaitins, this is a clear indication that the 

sakgin was intuiting time during deep sleep.** 

Time is apprehended by the S2ks/n as a duration, a flow with 
nointerruption.!? Time is one (eka). Like space, time too 
is self contained (svagata).1° The past, present and future 
form one time and they themselves are time. The past is 
limitless, the future is measureless. Only the szksin can per- 
ceive what is infinite, The past and the future meet in the 
present and this too is apprehended by the szksim. It is 
impossible to think ofa prior ora posterior non-existence 
(abhava) of time. Every part of time is time. 

The past, present and future are the specifications (vifesas) 
of time. They do not in any way divide the continuous 
course of time. We first apprehend the one time and in this 
cognition we have also the knowledge of the different “‘specia- 
lities” of time (vif¢sas) which are supported by the one time. 
The instants are the ultimate vifesas of time. They are real 
and are time. 


The very nature of time however, carries within it a prob- 


lem. The past no more exists, the future is not yet in 
existence. The only existing reality in time is the ever peri- 





17, AV. II. 2. 229. “atitanagatau kalavapi nah saksigoca- 
rau, tatsambandhitaya sattvam api drstasya saksigam 
A. V. II. 4.99. kalo hi saksi 
pratititah.... 
Cf. also. Vadavali. 458-9. 

18. AV. II. 3.17 

19. AV. II. 2.174 


pratyaksah susuptau ca 
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shing instant. So can wesay that the divisions of time are 
introduced into it by convention or by external adjuncts ? No, 
say the Dvaitins. The parts of time are natural and essential 
to it (svabhavika). In fact the very nature of time manifests 
itself as eternal and non-eternal (nityanitya) imperishable and 
perishable.*° The problem is: how can eternity and non- 
eternity be at once present in one and the same reality ? Are 
they not mutually opposing characteristics ? 


At least Jayatirtha tries to solve this problem by stating 
that Visnu, the Lord making use of prakrti as the material- 
supportive cause (upadana) draws out the ever perishing 
instants from it. At the beginning of each kalpa the Lord 
produces out of prakrti the perishable time. Instants which 
were not existing as such in prakrti (abhiita) are now produced 
[bhavana). So with the evolution of frakrti there begins also 
the beginning of perishable time. Prakrti itself and all its 
evolutes are supported by time. It is only the omnipotent 
Lord, who can introduce the perishable time into the eternal 
time. Thus the process of concrete becoming and the eternal 
flow of time are linked together by the almighty Visnu. 


Certainly, there are many problems regarding time that 
remain unsolved in our exposition.?! But neither Madhva 
nor his commentators, among whom there are sharp diffe- 
rences of opinion have given us a clear solution to the pro- 
blems which the very nature of time throws up. But the con- 
tribution of the Dvaitins to Indian thought seems to be the 
acceptance of the reality of becoming. Time in its perishable 
and non-eternal aspect is intimately related to the process of 
becoming since both this time and the becoming realities 
finally originate out of prakrtt under the efficient will of the 
Lord. 





20. Tattva samkhyana 

2]. Siauve. S. “La Doctrine ..” 154 ff. A very good ex- 
position of the Dvaita teaching on time can be found 
in these pages. 
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The time with which we are familiar is the time which 
affects our world and us men. The time in which the other 
worlds exist is essentially the same as ours, though its inner 
divisions of days, nights, years etc., are unimaginably longer 
than those in which we live. Time is thought of as a stream 
that flows not in a straight line but in never ending and ever- 
repeating cycles. Each cycle of our time is divided into 
four world periods, which are known as the krta, treta, dvapara 
and kali jyugas.?* The first period is the golden age. During 
this period, right knowledge and the worship of Visnu reigned 


in this world. In krta-yuga the ‘cow of good conduct stood 


on all her four legs. In duration too, it is the longest of all 
the four periods. Each succeeding world period is shorter in 
duration than the former and the state of right knowledge 
and good conduct in each succeeding period is worse than in 
the one before. The decline in knowledge and virtue is one 
of the characteristic marks of the flow of time.?? 

'The above four world periods together (about 4.320.000 
years) constitute a great world period (mahayuga), A hundred 
such ‘mahayugas’ constitute a ‘day of Brahma’. At the end of a 
day of Brahma there occurs a partial dissolution in which our 
world too is destroyed. This partial dissolution lasts one 
night of Brahma, i. e., another 100 mahayugas, at the end of 
which, once again, our world is recreated and the golden age 
begins anew. Total dissolution, i. e., the dissolution of all 
the worlds, happens once in 100 ‘Brahma-years’. Then, after 
a period of rest, Visnu begins again the work of ‘creating’ the 
world. 

The perishable time in its smaller or larger divisions 
affects all beings except Visnu, and to some extent Laksmi. 
Time carries in itself an element of decadence. As we re- 
marked above,progress in time is not a progress in knowledge 


and virute; on the contrary, the passage of time carries with 
m 


22. BSBh. I. 1. 1. & Bh, Gi. Bh, Introduction. 
23, ibid. 
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it a slow falling away from the ways of good conduct, At the 
same time, Kāla (time) is inevitably tending back to its origi- 
nal golden era. We are now living in the fourth world 
period, which from the point of view of moral conduct is the 
worst of all the four. 


The World 


The world of man is called ‘bh#-loka’ (earth) and it forms 
part of a complex system of worlds. Below our world there 
are seven nether-worlds where the enemies of the gods (asuras) 
live. Below them there are hells of various kinds to which 
the wicked and the sinful go. Above our earth, there are 
seven upper-worlds, the highest of which is called Vaikuntha, 
that is, the world of Visnu. If we leave out of consideration 
the various hells, then our world may be said to lie in the 
middle of the world-system. * 


All these worlds are evolutes of matter. Primary matter 
( prakrti or pradhana)is an eternal, non-conscious substance 
which is dependent on Visnu,?5 Under the influence of 
Visnu’s action, it evolves into subtle and gross entities. Since 
matter is non-conscious in nature, it has no capacity to act 
with knowledge. It is not capable of free, pre-planned 
activity. During the time of dissolution; primary matter 
exists in its unevolved and inactive state. Prakrti is the 
material cause of the three qualities (strands) known as satlva, 
rajas and tamas.” These three qualities are in perfect har- 
mony at the .ime of dissolution. Under the influence of 
Visnu’s action, this harmony is disturbed and thus the inner 








i acca a 


24, For details Cf, Von Glasenapp. Op. Cit: p. 40 
25. Tattvasamkhyana. 
Tat. Di. p. 120 
BSBh. II. 2. 1-2. 
26. This is the view of the later madhva manuals like 


Madhvasidhantasara. How far Madhva himself 
taught this doctrine is not known to me. This doct- 
rine, however, is peculiar to Madhvism. In Samkhya 
the three ‘gunas’ are constitutive of prakriti. 


15 
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evolution of matter begins. From primary matter, according 
to the preponderance of one or other of the qualities, all the 
various worlds and all the material things contained in them 
are produced. The human body, the gross body with all the 
‘other senses of knowledge and powers of action, and all 
objects of sense knowledge called ‘matras, are evolutes of 
matter. The subtle body too with its fine organs including 
the mind (manas) is an evolute of matter,?* Our earth is 
called ‘earth’ because the element ‘earth’, which is also an 
evolute of matter, is predominant in its constitution. The 
other worlds are constituted by other elements. 


As already noted above, Visnu is the indwelling principle; 
ruler, supporter and principal force of action in all these 
worlds and in all the material things contained in them. The 
worlds, the elements, the senses, the sense objects, etc.. are 
also presided over by gods, who are subordinate to Visnu, 
The soul in its human situation is an inhabitant of the earth. 
But man can, once his gross body is destroyed, go to an upper 


or lower world according to the ‘karmic’ situation in which he 
he finds himself. 


II 
The Nature of Man 


As already stated, man is a composite being, composed of 
a finite spiritual substance and matter. Before we take up 
the study of the composite being, we must look into and 
examine the nature of its component parts. Let us begin our 


study, then, with the examination of the nature of the 
soul, 


1. The Nature of the Soul ( jiva) 


In his Tattvasamkhyana, Madhva, while enumerating the 


various categories of beings, says that the soul is a dependent, 


positive, eternal, conscious substance.28 In other writings 





27. Narain. K, Op. Cit. p. 80 ff. 
28. Tattvasamkhyana 
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Madhva describes the soul (purusa or atman) asa spiritual 
and active reality. In the Sarkhya system, *purusa? (soul) is 
inactive.?? For Sankara, there is only one conscious being, 
namely, Brahman, which is the absolute and the only reality 
in this universe and which is identical with man’s true self.3° 
For Madhva, there is one infinite, conscious being, Visnu, 
and dependent on Visnu, there are numberless finite spiritual 
beings orsouls.?! Inthe Ramanuja system, the souls form 
the body of Visnu. The God-soul relationship is expressed in 
terms of the soul-body relationship.?? In Madhvism, God 
and soul are completely distinct from each other. 


The best way to understaud the nature of the soul in 
Madhvism is to examine its relationship to Visnu. Madhva 
tries to express the nature of the soul through the metaphor 
of reflection. The soul, says Madhva, is a reflection of Visnu. 
The relation between Visnu and the soulis the relation of 
the reflected object to its reflection (bimbapratibmbabhava). 


In his B. S. Bh,*3 Madhva quotes the paingifruti which 
states that reflections are of two kinds : reflection through a 
medium or conditioned reflection (sopadhi reflection) : and 
reflection which does not need a medium or unconditioned 
reflection (anupadhi reflection). Reflection which calls for 
a medium may be illustrated by the example of the reflection 
of our face on the surface of a mirror, Mediumless reflection 





29. E. Frauwallner Vol. I p. 350 
30. Chapt. I. 
31. Tattvasamkhyana 


VTV. no, 387 ‘in the space that a single atom occu- 
pies, an infinite number of groups of Jivas exist beca- 
use of their subtility...anantah praniraéayah. 


32. Sri-Bhasya II. 3.42 
Also Bh. Kumarappa Op. Cit. p. 278 ff. 
Lacombe, O. Op, Cit. p. 285 ff. 


33. BSBh. II. 3.50 sopadhir anupadhis cà pratibimbo 
dvidheyate 


jivah parasyanupadhir indracapo yatha raver iti 
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according to Madhva is exemplified in the phenomenon of 
the rainbow, which is the mediumless reflection of the sun, 
A conditioned reflection is destroyed when the medium is 
destroyed, or when the contact between the reflected object 
and the medium is removed,?4 The souls, which, according 
to the teaching of the sacred tradition, are eternal and inde- 
structible, cannot be such reflections of Visnu. So they are 
mediumless reflection. But do not even mediumless reflections 
such as the rainbow disappear? Madhva does not seem to 
have entered into the question. But his use of the metapbor 
shows us at least. that the soul, though a reflection of Visuu, 
is yet not a reflection like other reflections. 


Perhaps, Jayatirtha can throw some light on this difficult 
problem. He writes that the medium of a reflection can 
either be the very essential nature of the reflection (Svarüpa) 
or a medium which is extrinsic to the essential nature ofthe 
reflected image. But the soul, which is the reflection of 
Visnu, has its own essential nature as its medium. The 
subtle and gross bodies which the souls possess in their trans- 
migratory existence form the extrinsic medium, which confers 
on the jiva a ‘sort of transmigratory individuation’. But the 
soul or the finite, conscious being in its complete purity and 


separation from all that is material has no other medium than 
its own essential nature.35 


What do Madhva and Jayatirtha intend to teach by saying 
that the essential nature of the soul is its own medium ? 





34. Bh. Gi. Bh. II. 18 
Pr. Di. on Bh. Gi. Bh. II. 18 


Madhva has the same ideas in Bhag. Tat. 
jivopadhir dvidha proktah svarüpam bahyam eva ca 
bahyopadhir layam yati muktav anyasya tu sthitih 


Un ‘bahyopadhi’ which on release is destroyed is the 
oay 


35. Pr. Di. on Bh. Gi. Bh. II. 18 says that being can be 


its own ‘medium’ of reflection is not observed usually. 
The soul is a special case. 








Visuu and Man 229 


Perhaps we can understand Madhva a little better, if we 
recall what we have said in chapter one on the nature of 
Visesas. The svarüpopadhi theory of Madhva seems to be an 
application of his visesa theory. That the soul's essential 

nature is its own medium, is the essential speciality (visesa) 
ofthe soul. 'Thesouls, in the measure they are conscious 

and blissful beings, are distinguished from matter. But the 
conscious being and Visnu are alike in that they are consci- 
ous and blissful. Whatisit, then, that distinguishes God 
from the soul? Can wesay that Visnu is independent and 
the soul dependent? But matter is also dependent on Visnu. 
The soul is dependent on Visnu in a different manner from 
matter. The essential, distinguisning attribute of the soul is 
that it is the reflection of Visnu, a reflection of Visnu in such 
a way that the reflection and the medium coincide, Madhva, 
and especially Jayatirtha, think that the seariipopadhitva of the 
soul can at one stroke explain the soul’s essential dependence 
on and distinction from Visnu, and its similarity to him. 


The soul is the reflection, not ofa material thing but of 
God himself, God being omnipresent, his contact with the 
medium of reflection cannot be removed or destroyed.99 The 
medium on which Visnu reflects himself is the essential nature 
of the soul, because the soul is essentially spiritual. Jayatirtha 
writes : ‘How can something be at once the medium and the 
reflection ? Such a thing does not fall within the sphere of 
experience. The answer is that in spiritual beings this (viz. 
that they are both medium and reflection) is possible preci- 
sely because they are conscious (cidrüpa), and because they 


are eternal.'?" 


36, Pr. Di. on Bh. Gi. Bh. II. 18 
nàyam  àtma ghatadeh kasyacitpratibimbah kintv 
igvarasya, sa caprameyah 
sarvagata iti katham tasyopadhisannidhinaéa iti... 
37. ibid. 
Bh. Gi. Bh. II. 18 svayam evatra pradarsakah cittat- 
vàt, nityas copadhih 
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But then we may ask, is not the very conscious nature of 
the soul a reflection of Visnu ? 


In his Kath. Up. Bh.?5 Madhva brings forward an exam- 
ple which throws light on the problem. The outer eye isa 
reflection of the inner eye, that is, the Sun-god; in the same 
way the soul is the reflection of the Absolute Being, i. e. of 
the ‘conscious, spiritual nature of Visnu'. This means that 
the conscious character of the soul is not indepedent of Visnu. 


What does Madhva teach by telling us that the soul is the 
reflection of Visnu ? He wants to bring to our attention three 
truths concerning the nature of the soul: (1) the finite spiri- 
tual being is similar to Visnu; (2) it is completely distinct 
from Visnu; (3) and it is radically dependent on Visnu. 


The soul is similar (a little similar alpasamya) to Visnu. 
The soul ‘like Visnu’ is being, consciousness and bliss; it is 
indestructible and eternal, because it is the reflection of 
Visnu. The soul is completely distinct from Visnu, just as 
the reflection is completely distinct from the object reflected. 
Finally, the soul is utterly dependent on Visnu just as the 
rainbow is utterly dependent on the sun. 


The Advaitins before Madhva had made use of the *reflec- 
tion theory’ in order to prove their illusionistic monism. 
Sankara, for example, in his commentary on BS II. 3.50 
“‘abhasa eva ca‘ (it is just an appearance), says that the soul 
is only a ‘reflection’ (pratibimba) of Brahman. The soul is 
neither the same as Brahman nor is it different from it. In 
truth, all reflections are non-different from the reflected 


object, though they appear different (distinct, divided) owing 
to the medium of reflection.2° 





38. Kath. Up. Bh. p. 18 cetanabhasako Rivas paramas 
cetano Harih 1 

39, SBS Bh. II. 3.50 abhasa eva ca 
no jalasüryakadivat pratipattav 
napi vastvantaram 


isa jivah parasyatma- 
yah na sa eva saksat- 
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After Sankara, Suresvara, Padmapdda and Prakasatman 
among others have utilised the same ‘pratibimbavada’ to 
prove that the individual self, which is the reflection or 
Brahman, is but an illusion, Once the medium of reflection, 
namely nescience, is destroyed by true knowledge the illusory 
experience of an individual self as distinct from Brahman 
will also disappear.*° 


Itisagainst this Advaitic background that we have to 
look at the madhva views on the nature of reflections (prati- 
bimbas). Madhva, by insisting on the reflection theory 
wanted to show that it by itself did not involve illusionism. 
Madhva’s effort to distinguish between different types of 
reflections and medium must be looked at from the point of 
view of his anti-advaitic intention. 


Madhva tries to express the three truths concerning the 
nature of the soul by means of other metaphors and examples. 
In the section on the Manifestations of Visnu, we have already 
said that the soul may be called a ‘distinct part’ of Visnu 
(vibbinnamsa).!! Madhva would admit that it is legitimate 


to speak of the soul as the body of Visnu, provided we under- 
stand by it that the soul is completely under the sway of 
Visnu (tadvasa), just as the body is under the control of the 


40. Suresvara's views. P. Hacker, Die Schüler Sankaras, 
. 70 f. 

On Padmapada, ibid. p. 237 ff. 
«Das Verhaljuis der individuellen Seele zum Brah- 
man ist vergleichbar dem Verhaltnis eines sich spiege- 
Iden Objektes (bimba) zu seinem Abbild in einem 
Spiegel. Dabei ist die Seele kein von Brahman 
verschiedenes Wesen, sondern mit ihm identisch, 
(tad eva)." 
On Prakasatman conf. Cammann Op. Cit. p. 93 ff. 
«Das Brahman und das individuelle Selbst oder die 
Einselseele verhalten sich wie ein Ding, das gespiegelt 
wird, und sein Spiegelbid. Sie sind identisch." (ibid. 
p. 93) 

41. BSBh. II. 3.43. 47 
Tat. Di. p. 269 ato jivasyamsatvarn nama kiücit 
sadréyamatrayuktatvam 
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soul.3? Madhva is ready to go further and even admit that 
the soul may be called Brahman inorder to emphasize the 
similarity that exists between the finite and infinite spiritual 
beings. In fact the Bhavisyat Purana called the soul 
‘Brahman’43 Madhva thinks that the Visnu-soul relation- 
ship could be expressed by the images of the father-son and 
king-subject relationships.44 Each of these expressions 
bring out one or other aspect of the Visnu-soul relation. 


2. The complete Distinction between Visnu and iho 
Souls. 


While we explained Madhva's conception of the nature of 
the soul, we briefly touched upon this aspect of his thought. 
But it may be good to examine this point of his teaching a 
little more closely because in the Monist-Dualist controver- 
sies it occupied a very important place. 


In a preceding section we explained at length, Madhva's 
view on the reality ofthe world.45 According to Madhva 
this universe (hence the souls also) is real. This means that 
the universe has a reality distinct from the reality of Visnu, 
The reality of the universe is dependent on Visnu, but it is 
not the reality of Visnu. Here we wish to consider only one 
small point, namely, the reality of the soul, which, though 
simiiar to the reality of Brahman, is yet completely distinct 
from Him. 





42. BSBh, I. 41; II. 3.26 

43. BSBh. II. 3.29 bhinna j.vah paro bhinnas tatha’pi 
jüànarüpatab procyante brahmarüpena.... 
Sarvam khalv idam brahma (Ch. Up. III, 14) i - 
lied to the souls. : Sr 

44. BSBh. II. 3.43 mam raksatu vibhur nityam putro'ham 
paramatmanah i ; 
Tat. D.. p. 265 pitrputratvadi nanaprakarasmbandh- 
avyapadesah : i 

45. Cf. Chap. III. 
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Madhva naturally, rejects the advaitic idea of Brahman- 
soul identity as sheer blasphemy. Ia his short treatise, Upa- 
dhikandana, Madhva rejects the monist position that our 
experience of the soul as a distrinct reality has its origin in 
the medium or condition (upadhi), called nescience.4® How 
can the self-luminous Brahman be surrounded by ignorance ? 
How can it ever reflect itself on the medium of nescience ? 
How can the Infinite appear as finite, the self-luminous as 
ignorant? It is not right to argue that Brahman could ap- 
pear as finite, because of the presence of a limiting adjunct." 
Madhva asks the Monist : is this limiting medium real or 
unreal? If it is real then Monism isno more true, and 
«Dvaita” stands vindicated. If unreal, then the appearance 
and the limiting function of this unreal medium call for an- 
other medium. This will either lead us to the truth of 
-Dvaita' or to infinite regress.“ In whichever direction the 
Monist turns, he is caught in a blind alley. His theory can- 
not be validly proved. If we take the examples brought for- 
ward by the Monists to prove their theory we find that in all 
of them, the medium, e.g. the mirror, the prism etc., are real 
Have we anywhere an illusory medium which can bring about 
an illusory reflection Pie 

. The fundamental defect in the argument of the Monists 
and the Bhedabhedavadins is their tacit presupposition that a 
medium or condition can cause distinction where there is 


46. Upadhikhandana ajfiatákhilasamvettuh ghatate na 
kutascana 

47. ibid. up adhibhedad ghatate iti cet 

48. ibid. Sa svabhavatah ajüanato và; dvaitasyasatyata 
svata eva cet. 
anavasthitir ajaanahetau.... 
Madhva points out that defects like ‘anyonyasraya’ 
are also to be found in the monist’s arguments. : 

49. VIV. 366 Na ca mithyopadhikrto bhedah kvapi 
drstah 
ibid. 377 The very concept of an unreal adjunct is 


untenable because it is of the nature of imagining the 
self as non-self. 
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none The Monists think that the all-pervading and partless 
space appears to us as divided when it is conditioned by things 
like pots etc. Madhva says that space has in and of itself 
parts, though they are not visible to us. But, the adjuncts 
like pot and hut make the existing parts perceptible to us.5° 
If external conditions or adjuncts alone should be the reason 
for our experience of difference, then Catira’s experience of 
pain and Maitra’s experience of pleasure should coincide, be- 
cause the experiencing and perceiving agent, the spirit; is the 
same in both persons. The distinction between Caitra and 
Maitra ultimately depends not upon external bodies but 
upon the two distinct and separate conscious principles,^! 


The Brahman-Soul identitly theory according to Madhva 
does away with the validity of the first Sütra of the Brahma 
Sütras. All, including the Monists, admit that we should 
inquire into the nature of Brahman. But an inquiry into 
Brahman implies the real existence of the person who inquires, 
the reality of the object inquired into, of the reality of the 
purpose (prayojana) and of the fruit (phala) of the inquiry. 
By phala Madhva means liberation, whichis the fruit of the 
inquiry. By prayojana Madhva implies that the inquirer's 
effort is purposeful and effective, because of the ‘favour’ of 
Visnu.52 The Advaitins not only deny the reality of the per- 
son who seeks liberation, but also the reality of liberation and 
of divine grace. They say that Brahman aloneis real, Thus 
they invalidate the whole content of the first sftra; and in. 
doing so, they destroy the very “science of liberation? (gastra) 
which they want to uphold. 


The Monist's *Brahman-Soul identity theory’ can be refu- 
ted from another angle. Let us try to formulate Madhva’s 





50. Uaadhikh i a jaa 
pud Bon vidyamanasya bhedasya jüapako 


51. Upadhikhandana- 
52. BSBh. I. 1. 1. atah &abdo hetvarthah 
S. Siauve, Op. Cit. p. 33 
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argument in a western syllogism, Whenever we have reali- 
ties with opposing attributes, they, must be really distinct. 
But Brahman and the soul have opposing attributes. There- 
fore, they are really distinct. 


The major needs no explanation. The minor however, 
needs to be explained, and we shall explain it using the texts 
of Madhva himself. Madhva clearly assigns opposing attri- 
butes to Brahman and the Soul. 


Brahman (Visnu) Soul (jiva) 
Omniscient (sarvajtia) Has little knowledge (alpajtia) 
Omnipotent (sarvaéakta} Has only very little power 
(alpasakta) 
Independent (svatantra) Non-independent(asavatantra) 
Is the indwelling principle Is the one in whom Visyu 
(antaryamin) dwells 
Is the one with ever realised — Is the one whose desires are 
desires (satyakama; not fully realised (kamyaka- 
aptakama) ma) 


Enjoys only what is pleasant; Experiencs pleasure and 
pain.5? There is no need to expose further the differences 
between Visnu and jiva. From what has already been said 
it is quite clear that Visnu and the soul cannot possibly be 
identical. 


The sacred texts too, Madhva thinks, proclaim with one 
voice the difference between Visnu and the souls. The so 
called identity texts such as ‘aham Brahmasmi, or ‘tat tvam 
jas’ do not teach monism. Let us take for example the text 
‘tat tvam asi’ which is repeated nine times in the 6th chapter 
of Cha. Up. Madhva asks his opponent to read the text and 


ot Ona, Reece 
53. Kath. Up. Bh. pp. 14, 15.17; AV. T. l 96, 97, 100, 


101. 
BSBH. I. 2. 8, 11 etc. VTV. no. 275 


atma (Visnu) hi paramasvatantrah sarvavit sarvasa- 
kith paramasukhah, jivas tu tadvasah, alpajiiah,. 


alpasaktih.... 
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interpret it according to the rules of interpretation. If he 
were to do so he would realise that it means not ‘tat tvam asi’ 
but ‘atat tvam asi’ (thou art not that). In fact, the father of 
Svetaketu is telling his son that the individual is not identical 
with Brahman. The Advaitin is misreading the text when he 
reads it as ‘tat tvam asi’. All the examples given by the 
father teach in fact the reality of this distinction.** 


Such texts as ‘I am Brahman’ must be interpreted in 
relation to the inner ruler : the inner ruler of the soul is 
Brahman.55 


Madhva rejects too the so-called ‘ekajivavada’ of the 
Advaitins, which states that there is only one soul in the 
world, All the other souls are considered to be the imaginary 
or dream products of this one jiva.59 

54. VTV. no. 224 Just as the bird and the rope are 

different, the juices of the many trees are different, 
the rivers and the sea are different, the thief and the 
property stolen are different. the man and the 
Gandhara country are different, so the soul and 
God are different... 

ibid. no. 210 sa eso'nimaitadàtmya idam sarvam 
tat satyam 

sa atmatat tvam asi Svetaketo 

Cf. also ibid. nos. 181-188 

55. VTV. no. 266 aham brahmasmi....so’? sau yo ‘sau so’ 

ham....antaryamy apeksaya 

56, VTV. nos.’ 309 ff. At the end of this section, we may 

describe the jiva following the lead of Jayatirtha 
thus : The self is of the nature of “I” and is cognised 
by the internal witness. It is different from the body 
etc; itis endowed with a form, and the power of 
activity and enjoyment. (Text in B. N. K 

Op. Cit. p. 177) iis 
The soul is 'svaprakasa' (self-luminous), 


The ‘self-luminosity of the l « 3m. 
^T" (aham). y soul has a ‘content’, viz. 


The nature of the soul is str t i 
Suc UE SO EM h, bliss splendour and 
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3. The Body of Man 


In fact we should speak rather of the bodies of man. Every 
soul caught up in the human situation has a gross body and a 
subtle body. ‘The gross body is the external, sensible body 
which is born and which grows and dies. It is composed 
principally of earth, though the other elements which are 
products of matter are also to be found in it. This body has 
the external sense organs and the faculties of action. At each 
birth the soul becomes the possessor of anew gross body 
which accords perfectly with the state of its past karma.*" 


The second body is called the subtle body because it is 
the product of subtle matter. The subtle body has the inner, 
subtle faculties of knowledge and action. The five life-breaths 
and mind (manas), which gives the first unity to all human 
actions form part of this body. This body, unlike the gross 
body, is united to the soul from eternity and will remain 
united to it till liberation is attained. It wanders with 
the soul in the course of its transmigratory existence. 5? 


B oth these bodies are evolutes of matter and in themselves 
non-conscious, non-knowing substances. As matter is always 
subordinate to the spirit, so are both these bodies subordin- 
ate to the soul, The connection between the soul and matter 
is beginningless.5" 

'There is in fact a third material entity which is connected 
with the soul from beginningless time till the time of release : 


peg oe ERE MEME M E 
57. BSBh. II. 4.22,23 Earthly bodies consist of earth by 


half... 
ibid. III. 1.25 On karma and the nature of birth. 

58, Kath. Up. Bh.p.12 On the nature, function and 
meaning of the human body the Madhvas have very 
little to tell us. Whatis given here, is takn from the 
scattered remarks in the works of Madhva. 

59. BSBh. Il. 4. 22, 29 The beginningless connection of 
soul and matteris buta part of Madhva's theory of 
bondage and karma. 
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positive ignorance. This positive ignorance is a part of the 
‘tamoguna’ of matter, and it enchains the soul to the state of 
bondage. Like soul and matter, positive ignorance too is 
ultimately under the control of Visnu and it is he who 
causes it to arise end to enchain the soul to the bodies,®° 


So the situation of man as man arises when a finite spiri- 
tualsoul, gross body and fine body join together to form a 
single unit and when this whole composite is ‘covered over’ 
by ignorance. 


4. The Reason for the Union of Soul and Matter 


The soul which is in itself knowledge, being and bliss gets 
itself united to matter because of its past karma. But this is 
only an immediate explanation. In order to avoid further 
difficulties, Madhua, like the other Indian thinkers, says that 
this union is beginningless.9? This assertion is intended to 
do away with the question of an absolute beginning. It also 
avoids the problem of how the soul, given its nature, could 
ever get entangled with matter. Ultimately Visnu and Visnu 
alone (in the system of Madhva) is the reason for the body- 
soul union. Bondage, Karma and above all the souls are 
dependent on Visnu. Itis his ‘divine play’ or better the 
abundance ofhis bliss which in the last analysis accounts 
for the human situation.?? Sothe jíva, though in itself a 





Madhva admits that a body may have more than one 
soul. When. a soul through rain enters into rice, 
etc. 1t enters into the ‘body’ of rice which has already 
an ‘abhimanijiva; though the new soul is not a 
partaker of the experiences of the body into which 
it has entered. (BSBh, III. 1. 25, 26) 

60. Cf. Chaper VI. Part. I. ` 


61. BSBh. II. 3. 29 says that the soul 
papena canubaddhah 

62. The absolute inde 
reason for this a 
caused by Visnu. 
soul and body is in 
Visnu wants to say 


-anadinà punyena 


pendence of Visnuis the ultimate 
ssertion. Bondage in its totality is 
Yet the reason for the union of 


one sense “‘the good of the souls", 
e the good souls, 
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reflection of the Supreme, must, by a sort of divine necessity, 
find by and for itself and under the guidance of Visnu’s favour 
the fullness of its nature, in and through its union with 
matter. 


From the beginningless character of the body soul union 
it follows that all souls (Laksmi of course, excepted) are in 
beginningless possession of karmic bodies, It is not possible 
for a soul to enter into a first bodily existence, for such an 
‘event’ would not find a sufficient explanation either in Visnu 
orin the nature of the soul or of matter. If we look at this 
problem from within the circle of transmigration, we must 
say that karma is the explanation of ‘man’s existence’; if we 
look at it from outside the circle, then Visnu becomes the 
cause of “human existence." If we go a step further and ask 
why Visnu should place the souls in transmigrarory existence, 
then we have both a secondary and a primary reason. Karma 
and the nature of jiva are only the *secondary causes whereas 
Visnu is the primary cause of our human situation. 


Though Madhva does not explicity state that Vissnu has 
has placed souls fit for liberation in the human condition for 
the sake of their liberation, still from some of the remarks on 
the purpose of ‘Srsti? itseems to be legitimate to accept that 
that the union of spirit and matter is ultimately for the good 
of the finite spirit.^? 





63. AV. II. 1. 109 asserts that the sacred texts are meant 
for the liberation (of souls). The Sacred texts come 
from Visnu’s grace. Though Madhva asserts that 
Visnu could not have any personal end in creating 
the world (AV. II. 1. 104) and though Jayatirtha 
affirms that altruistic objectives are difficult to be 


ascertained (NS. to I. 1. 69) still we know that both 
Madhva and Jayatirtha held the view that the Lord 

ave the sacred texts for the good of others, So in 
the Lord there is eternally the will to save the souls. 
At the root of creation too (at least for the muktiyogya 
souls) this altruistic will of the Lord is at work. 
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5. Birth and Death of Man. 


We have till now analysed the entities which come together 
to form a human being. Let us now try to study the compo- 
site being, man. 


Man comes into being at birth and so we must begin our 
study by trying to see what Madhva understands by the term 
‘birth’, 

In one sense we cannot speak of the birth of man. The 
soul is eternal and the original stuff of the body, namely 
matter, is also eternal. Both these are without birth or 
death. So neither the body nor the soul can ‘simply’ be said 
to be born. The union of the soul with the subtle body, being 
beginningless, falls outside the reach of our inquiry. Again 
the union of the soul with the gross body is also beginningless, 
so that here too we cannot speak of a first union of the soul 
with a first gross body. What we can study though, is the 
perceptible birth, or the union of body and soul which takes 
place at a particular time. This union of the soul with a 
a particular gross body is called ‘birth’ in ordinary parlance. 
This is the reason why Madhva says that the soul’s birth is 
nothing but ‘dehasambandha’, or ‘dehasamyoga’ (relation or 
union with the body.)9* Here the word ‘deha’ definitely 
stands for the gross body. In another place Madhva says 
that the birth of the soul should be understood as its embodied 
state.95 This birth is directed by Visnu, who is seated in 
the soul. The soul enters into the womb with Visnu and is 
born with Visnu. The nature and condition of the body into. 


64, Bh. Gi. Bh. II. 26 dehasamyogatmakajanih 
ibid. II. 29 dehayogah 
Kath. Up. Bh. p. 14 Birth is the coming into being 
of a body, 
ibid. p. 16 Birth is the entering of a soul into a 
maternal womb. 


65, VTV. no, 453 The birth of Visnu is his ‘pradur- 


bhava’; but ‘dehotpattis tad am? 3 
III. 1.15 f. P ad anyesam' also BSBh 
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which the soul enters depends on the state of its past karma. 
The soul is thought to enter into food, and through food it 
enters into the body of the father and from the father into the 
mother, and in the mother’s womb it enters into a new body. 
This is the normal birth of a soul.?9 According to Jayatirtha 
there are other supernanormal births which are reserved for 
exceptional souls.°” 


Madhva disttuguishes between two types of deaths: the 
empirical, common death, which is the separation of the 
soul-subtle body composite from the gross body; and the 
second death, which is the separation of the soul from the 
subtle body and which takes place at liberation,?? The first 
death is compared to the putting away of one's old clothes. 
As birth is an entrance into a gross body, so death is departure 
from the body. The soul is said to depart from the body 
through the heart or through the arteries of the head "* Com- 
menting on B. S. 1.3.9 Madhva says that death follows upon 
the departure of Visnu from the body. The first death is 
always followed by birth. The second death which is not 
followed by birth is the final and definitive separation of the 
soul from matter and bondage in general."? 


nul EN 
66. The whole process of the soul's wandering down 
from ‘svarga’ etc. is described in BSBh. III. 1.25-29. 
67. Tat. pr. on BSBh. III. 1.29 
tasadharanam visistam uttamanam eva 
labhyam’ 
But how this special birth takes place is not explained. 
68. BSBh. IV. 2.17 


Kath Up. Bh. p. 14 Death is the decaying of the body. 
ibid. p. 13 Sthüladehaparityaga is said to be death. 
In the same text Madhva clearly distinguishes bet- 


ween the soul's separation from the gross body and 
from the subtle-body. 


69. BSBh. IV. 2.17 
70. Kath Up Bh. p. 13 dehad viiesena mocanam nama 
muktir eva. 
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‘Man, the Composite Being. 


The soul is of such a nature that it can exist in itself 
without any relation to a body, though before liberation it is 
somehow beginninglessly connected with matter. But this 
connection affects neither the intrinsic nature nor the existence 
of the soul. Philosophically the soul by itself is a complete 
substance. The two bodies, as evolutes of matter, are com- 
pletely and essentially different from the soul. From the point 
of view of existence, the bodies seem indeed to be independent 
of the soul. But the very formation and nature of the gross 
body depend upon the load of past karma carried by the 
subtle body, and hence the soul has a partto play in the 
formation of the body. After death, the body dissolves into 
the elements from which it arose. As for the nature and 
existence of the subtle body nothing much can be said' about 
it, because Madhva hardly discusses the problem in his wri- 
tings. For Madhva, and perhaps for all the Hindu thinkers, 
the subtle body is some sort of a link between the spiritual 
soul and the gross body. It, chiefly the mind is at the same 
time the carrier of the past karma. 


The soul is atomic in size and it dwells in the heart.”* 
"The view that the soul is of atomic size goes against the Jaina 
doctrine, which says that the soul has the size of the body in 
which it dwells at any particular time. If the Jaina view were 
‘correct, asks Madhva, how could the soul of an elephant pass 
into the body of an ant?"? It cannot be said that the soul 
changes its size when it passes from one body into another, 
because if we admit the possibility of such a change then we 
71. BSBh. II. 3.19, 24 
72. ibid. II. 2.34 

Tat. Di. p. 217 f. E 

The Madhvas conceive the soulas an atomic, invisi- 

ble substance. It is conceived on the pattern of 

material substances. 








BRI. 
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would make the soul perishable.78 At the same time we 
cannot hold the view that the soul is devoid of size, because 
what is devoid of size has no existence. That which has no 


size has no essence (svarüpra) and what has no essence has no 
reality."* 


From the heart, where the soul is located, it pervades the 
whole body, just as sandal paste spread over one part of the 
body, extends its refreshing fragrance all over.*5 "This way 
of conceiving the presence and pervasion of the human souls 
in the body is not without difficulties. The sandal paste is 
‘well? present in one part of the body, but is not so ‘well’ 
present in the other parts. Madhva accepts the validity of 
this objection and tries to explain the presence of the soul in 
the body by means of another example. A light in a room is 
said to pervade the whole room as far as the luminosity of the 
light (prakasa) is concerned. But the light as a burning object 
(jyotirüpena) is present only in one spot ofthe room. In an 
analogous manner the soul, in as much as it is of the nature of 
consciousness, is present in every part of the body; but the 
soul as an atomic entity is present only in the heart. 
But since the soul is of the nature of spiritual consciou- 
sness we simply say that the soul is pervading the whole 
body.7? The soul can thus perform this function because it 





73. BSBh. II. 2.35 vikaritvad antyatvaprasaktah 
Tat. Di. p. 218 Because of change. the soul will be 
non-eternal, and if the soul should be non-eternal it 
cannot be fitfor liberation, and without liberation, 
the whole ‘sastra would be purposeless. 

74. BSBh. II. 2.36 

75. ibid. II. 3.24 anor api jivasya sarvasariravyaptir 
Yujyate.... 
Tat. Di. p. 248 haricandanabinduvat..... 
The soule isin the heart..BSBh. II, 3.25; Cf, also 
pr. Up. III. 6. 

76. BSBh. II. 3.26 yatha ‘lokasya prakasagunena vyaptir, 
jyotirüpenavyaptih 
As regards the soul: cidguaena vyaptir, jivarüpenàá- 
vyaptih 
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isa spiritual being. A spiritual being always presides over 
material being. The material being in its turn puts limits 
to the universality of the spirit, 


The soul is not the body: Spirit transcends matter. Yet 
the body is known as ‘mine’ *deháàd anyo’ nubhavata atma 
bhati saririnam mama deha iti vyaktam mamartha itivat" 
(A. V. I1, 2, 43) We never say Iam body but have a body. 
*dehatmatvam yadi na tat praptam  pratyaksatah kvacit, 
mama deha iti hyeva na deho ‘ham iti prama” (Ibid III, 2 
65) The difference between body and soul is discussed quite 
at length by Madhva in A. V. III, 2, 67-72. 


The other person has a spirit or soul is known by the 
signs given by him. As Madhva says" cestalingena sitmatve 
paradehasya sadhite, anyatvam svatmanas tasmat Sarvair 
evanubhüyate" (Up. Kh) The relationship between the soul 


or atman and other realities is one of visay-visayibhava. 
(Cf. Gi. Bh II. 14) 


From the metaphysical and epistemological points of 
view, we can draw some very important conclusions from the 
doctrine of the presence of the soul in the body. The soul 
by its presence and pervasion confers on the ‘composite’ a 
certain active, let us say vital and cognitive unity. Though 
theoretically, we should speak of the soul and body as two 
complete substances, still in the practical order, because of 
the power of the soul and its penetration of the two bodies, 
they form together one unit of knowledge and action. Though 
this unity is less than the ontological unity of existence, still 
itis much more than the accidental unity of two complete 
beings. 

Under the influence of the radiation of the soul then (the 
attribute of knowledge) the two bodies together constitute ‘de 
facto’ the psy chophysical complex, which is the privileged 


Tat. Di. p. 242 





Ma Up. Bh. III. 6.9 aninam api jivanam prakaso- 
vyapako bhavet. 
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jnstrument of enjoyment and suffering. This psycho- 
physical complex, is necessary for the soul to pass from its 
present potential state of knowledge to actual knowledge. 
As we have seen above, the soul can at present know only 
when an object is presented to it. This happens only through 
the senses. 


The whole man is thus the agent of the prescribed duties. 
Without the body the soul cannot perform the enjoined 
activities, at present. 


Another point which should be noted here in Madhva’s 
anthropology is the relation between and the continuity of 
the psychic and the somatic on the one hand; and the radical 
separation of matter from the spirit on the other. That part of 
man which has to do with emotions, pain, feelings of all sorts, 
is more related to matter than to the spirit, though the 
matter here in question, viz., the body, is matter pervaded 
and penetrated by the ‘conscious stuff? of the soul. 
The state of luminosity, bliss, etc. pertains to the spirit as 
spirit though, the spirit is conditioned by matter as long as 
it is not emancipated. 


Ill 
6. Visnu and the Activity of Man. 


1. Man as Agent 

Madhva accepts the fourfold end of man taught by the 
Hindu tradition. Man must in his life seek to attain 
righteousness through good conduct (dharma), he must try 
to get for himself a part of the goods of this earth (artha), he 
must seek love and happiness in family life (kama) and 
above all he must ceaselessly direct his whole life to the 
attainment of the most important objective of human 
existence, liberation (moksha)*" Madhva, being a teacher 


E “77, VTV. no. 102 mokso hi sarvapurusarthottamah 


Cf. also Chapter VI. Part IT. 
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ofthe way to liberation, concentrates all his attention on 
this point. Man must try to get outof the cycle of birth 
and death; he must try to achieve freedom from bondage, 


All the other ends of man are means to this final goal. 


Since in the system of Madhva, both bondage and 
liberation are real, it necessarily follows that man, oras 
Madhva says, the soul, must be active. Liberation is 
something which is to be attained. Madhvadeals with the 
agentship of the soul, not of man, in his B.S.Bh. 11. 3. 33 ff."? 
The Monists say that the soul is inactive or that the activity 
of the soul is a false superimposition.79 This view is 
rejected by Madhva, because it will make the ‘science of 
liberation’ (sastra) purposeless. The injunctions and. 
prohibitions contained in the sacred texts will become 
meaningless. God himself will be touched by good and 
evil and thus divinity will be jeopardised. So the soul is a 
true agent.5? Itis an agent because it can make use of 
means for the attainment of an end and we see from 
experience that souls attain results through their actions. 
When the Br. A. Up. \11. 4. 15 imposes upon man the duty 
of meditation, it means to say that the soul can engage in the 
‘work’ of meditation. ®? 





78. BSBh, II. 3.33. ff, 


79. SBSBh. IL, 3.40 na svabhavikam kartrtam atmanh- 
sambhavati. A 


The condition of being an agent, experiencer etc. is 
brought about by nescience. 
For the Sankhya-Yogins too *purusa' is inactive. 

80. BSBh. II. 3.33 
jakatvaprapteh 


Tat. Di. p. 261 svargadiphalartham pravartamanam 
sastram anarthakam syat. i 


81. ibid. II. 3.35. Not only does the śāstra tell us that the 


soul is an agent, but experience too testifies to this 
truth. In the action of cutting etc, man takes and 
makes use of such instruments as axe. 


jivasya kartrtvabhave sastrasyaprayo- 





| 
i 
| 
| 
| 
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2. Man's activity and God's absolute sovereignty. 


Madhva admits that man isa real agent. Not only man, 
butevery finite spiritual substance is an agent, a real agent. 
But is he a free agent ? Has man the capacity to act or not 
to act, to actin one way or another? Ultimately, is man 
spontaneous enough to take upon himself the ultimate res- 
ponsibility of his own actions (moral responsibility), because 
these actions imply a decision, an engagement of what is 
deepest in man ? 


Before we examine whether Madhva has any answer to 
this all important human problem, it must be noted that he 
has not posited the problem of man’s freedom as we have 
formulated it here. The reasons for it will be explained 
later. Moreover, a just appraisal of Madhva’s views on our 
present topic is possible only if we take into account 


his teaching on the nature of karma and the sovereignty 
Visnu exercises over everything. 


Madhva accepts the karma theory as a part of his system. 
In the present context, this theory means that the 
residual merits and demerits of the past lives have a 
determining influence on man's present situation. The 
influence ofthe past karma on one's present actions may 
be unconscious, yet it is real. Though we will have to 
discuss this aspect of the karma theory again in connection 
with the problem of difference, inequality and evilin the 
world, we may say in anticipation, that Madhva seems to 
admit, that there is always antecedent karma that is the 
cause of every one of the subsequent actions which the Lord 
makes the souls perform. Madhva quotes the Bhag. Purana 
to prove this point. ‘Visnu impels the soul into such a course 





(Tat. Di. p. 262); Jayatirtha says that ‘matter’ acts 
when it is induced to action by another being. The 
soul acts by its own will (svecchaya) withont any 
adventitious cause. Matter and souls are agents in 
different ways. 
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of action as the necessary consequence of some previous action 
of the soul’.®? 

The doctrine of karma makes Visnu subordinate to the 
dictates of karma and thus his supremacy over soul's actions 
is destroyed. Madhva, therefore, is forced to say that the 
past karma on which man’s present situation and actions 
depend has its final roots in Visnu.?9 Thus, though in the 
circle of transmigratory existence, karma has a certain 
immediate influence on man's action, yet ultimately Visnu 
alone is the cause of everything. The reason for this is that 
he alone is independent and all other beings are dependent 
on him. As we have noted many times, the dependence of 
the soul on Visnu extends also to the sphere of zrtion 
(pravrtti). Visnu alone is omnipotent, independent; the 
soul has only very little power and so is dependent on Visnu. 
Visnu is the inner ruler of the soul, he alone is necessarily the 
independent agent; the jiva has only subordinate, restricted 
agentship ?* Madhva illustrates his doctrine by means of 
an example. A carpenter is an agent, but he is caused to 
work by a master who is the principal agent. Both the 
master and the carpenter are real agents; though the latter 
is subordinate to the former. In our case, Visnu is the 
principal agent and the soul, the subordinate agent. 


82. BSBh. II. 1.36 tasyapi pürvam karma karanam ity 
anaditvat karmanah 


Tat. Di, p. 190 f. Also BSBh. II. 3.42 
‘karma being eternal (beginningless) the faults of 
being partial and merciless can in no wise attach 
itself to Visnu’ (BSB. II. 1.36) 
83. Tat. Di. p. 191 Explains the objection 
also BSBh. II. 1.37 na ca karma 
vatantryarn, dravyam karma ca... 
ibid. Visnu is said to cause *punyam and pàpam'. 
84. BSBh. II. 3.38 The soul has 'alpasakti', Visnu has 


*pürnasakti* 


peksatvena isvarasyAs- 


ibid. II. 3.39 The dependent character of the soul is 


seen from the absence of ‘manasamadhana’ in the 
soul, : 








EE 


steers 
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The carpenter may be a subordinate agent; still he acts 
with his own powers. The question now is: does the soul 
act, though in a subordinate manner, with its own powers 
and faculties ? Madhva would reply that though the carpen- 
ter has his own capacity to act independently of the person 
who makes him work, the soul’s power to act comes from 
Visnu.95 The dependence of the soul on Visnu as regards 
activity goes to such an extent that the soul, though a spiritual 
being, is comparable to a stone.*® The root of independence 
does not lie in the spiritual character of a being but in the fact 
that the inner nature of a being does away with all dependence 
on other beings. In this sense Visnu alone is independent. All 
other beings are dependent. This is the reason why Madhva 
quotes with approval the Mahabharata verse which says : 
“Just as a man with a purpose makes a wooden doll dance, 
orjustasa man sets his own limbs and fingers in motion, 
O king, so does the Absolutte Being cause his creatures to 
act."$7 Again, Madhva argues against the independent 
activity of souls from man’s daily experience. If the soul 
were independent, then how is it that it does not acquire for 
itself all that is pleasing and avoid all that is displeasing ? 


Does this mean then that souls are totally unfree in their , 


activity ? 

It is true that Madhva does not explicitly distinguish 
ontological independence from moral freedom. Still Madhva 
accepts that souls possess a limited freedom of activity. 





85. BSBh. II. 3.40 The example of the carpenter. Tat. 
Di. p. 263 explains the difference between the activity 
of the carpenter and of the soul. 
ibid. II. 3.41 sa ca kartrtvasaktih parad eva (i. e. the 
power of action of the soul) 

96. BSBh. II. 1.24 cetanatve’ pay asmadivad asvatantrat- 
vat svatah kartrtvanupapattir jivasya. 

Tat, Di. p. 182 Both the non-spiritual and spiritual 
beings are non-independent and like a stone the soul 
also cannot by itself do the least thing (alpam api). 


87, BSBh. II. 1.24 Verse 23 Vanaparva 30. 
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A king gives to his sons such specific tasks like the pro- 
tection of the kingdom. In entrusting such missions to the. 
sons, the father also delegates to them a share in his paternal 
sovereign power. They possess a certain freedom of action, 
which however, is given to them by the father. Similar is the 
case with souls.9? Although they by themselves do not possess 
the power of free action, still it is given to them by the 
Supreme Spirit. Visnu guides the jiva taking into account 
its karma, its effort and also its aptitude (yogyata). This is 
the reason why the vedic injunctions and prohibitions are 
not futile."? But is it not true to-say that vedic injunctions 
are irrelevant because the souls are dependent on Visnu for 
their activity ? How can beings who have no independent 
activity, possess norms and objectives of action given to them 
by vedic commands and prohibitions ? 

We have no experience of a fully independent agent 
having norms of action proposed to him. But we know from 
our own experience and from reasoning that rules of action 
are proposed to dependent agents. If is the Lord who imposes 
rules of action. It is he who proposes the goal. Action 
itself rests with the jiva.?" The jivas do possess real power 





88. Gi. T. N. V. 14 Yatha pitrdattam palakatvam rajapu- 
tranam evam paramatmadattam kriya svatantryalak- 
sanam kartrtvam k riyanispannadharmadirüpakarmani 
svatantryam ca jivanam apyastityasankam pariharati.’ 
Jayatirtha comments : Svato jivanam svatantrakartrt- 
vadyabhave’ pi paramatmadattam tadasti. : 

89. BSBh. IJ. 3.42 tato’ prayojkatvam satrsya napadyate 
krtaprayatnapeksatvat tatprerakatvasya : 
Jayatirtha comments: Since the Lord takes into: 
account the biginningless karma, the effort and the 
yogyata of the souls, éastra does not become 
meaningless. 


90 


This is the view of Raghavendra-tirtha, Bh. G i 
XVIII. 18. He asserts that obligation tomes 
and also a norm recognized by liberty. Such a norm 
can come only from the Lord. The sacred texts make 
it known to us. But the action is performed by the 


agent, the free subject. “Cet : i 
darsanat’’ (BSBh, II. 2. 2.) VEM 
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of action. As the action is in progress, the saksin has the 
immediate and infallible experience of its activity.?! Jivas’ 
activity in accordance with the given laws of conduct is 
experienced as a free action. Jayatirtha analyses the experi- 
ence of the act of renouncement to show the presence of 
freedom in the jiva. In the system of Madhva, manas is not 
the lord of our desires. It is only the supportive cause of 
desires and affections. The spiritual subject is the real 
possessor and lord of all desires.?? But there are two types of 
desires in a man. One type of desire is an attribute of the 
soul. The other type of desire is the modification of ‘manas’. 
Even in this latter case, the lordship pertains to the soul. 
This is clear because of the testimony of the saksin, which 
says that it is “I” who desire. In us therefore, there can be 
at one and the same time two opposing desires. For example 
in a man there can be the desire for garlands, sandal paste 
and women. At the same time he can have also the desire to 
renounce them. The lower desires (kama) are the modifica- 
tions of the mind (manas) the higher desires (e. g. the desire 
to renounce pleasures) are the attribute of the jiva. Such an 
experience of conflicting desires manifests the liberty of the 
jiva, in as much as it refuses to accept the lower desires and 
embraces the higher ones.?? Isit not our experience that 
persons bear great pains for the attainment of a small 
good ??4 In view of the good to be obtained, some sages like 


Narada have borne great sufferings. 


Real freedom always implies spontaneity. newness and 
unpredictability. In the ‘substance-essence-universe’ of 


Madhva, where every being is determined by its essential 





91. Jayatirtha on B. S. Bh. II. 2. 2. “aham karomiti. 


cetanasya pravrttidaréanat" 
Cf. also Jayatirtha on BSBh. 1I. 3. 34-35 


92. NS. to AV. II. 2.25; ibid. 23. 


93. AV. II. 2.21. with Jayatirthas comments. Cf. specially: 


NS. to AV. II. 2. 23 
94. AV. IV. 2.96 
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nature, by its karma, and finally by the will of Visnu, can 
the “gifted independence" of the jiva really mean sponta- 
neity and creativity ? But what Madhva and Jayatirtha have 
to say about the jivas freedom of action is certainly profound, 
In the context of the thought of their times, the view they 
express is indeed original. 


D. Vissu and Man's existence in the Universe 
1. The different classes of Men 


Ontologically i.e. from the point of view of the inner 
structure of man, Madhva admits a threefold distinction 
among men.?? In our discussion on the nature of the souls, 
we have mentioned that souls in general are grouped into 
various categories: there is first of all the eternally Jiberated 
soul called Laksmi; then we have those souls which are/fit for 
liberation and those which are not fit for liberation. Those 
which are fit for liberation fall further into five ordered 
groups orcategories: Gods (deva) Sages (rsi) the Fathers 
(pitr) Kings (pa) and Men (nara). The gods occupy the 
highest place in the hierarchy of souls. Men form the lowest 
class. Only Rama or Sri, the spouse of Visnu is totally free 
from all imperfections. She is his extremely beloved 


(atipriya).°© But she too is eternally dependent on the 
Lord. 


Vayu is the god of cosmic power; the Breath or Wind that 
penetrates all elements. Thus it supports all beings. Vayu 


conducts all beings to Visnu. He is like the prince before 
the king.°7 i 





95. Tattvasamkhyana 
ibid. 

96. Ch. Up. Bh. VII. 25-26 al 
purnatipriyatvata iti ca. 
Cf. also Tattvasamkhyana. 
Br. A. U. Bh. III 5.4 asya prasadad dosavarjità, sadà- 
sukharüpaca sarvadajtianarüpini 

97. Br. A. Up. Bh. III 5.9 


papi hyamrta devi srih 
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Those souls which are born into this world as men belong 
to three categories: those which are fit for liberation (that 
is, those who have already attained liberation and those who 
will attain it), those who are destined to wander for ever in 
this transmigratory existence, and finally, those destined to go 
to hell.?? This distinction affects the souls not merely acci- 
dentally; it pertains to their very essential nature. This is 
what is known as the svarüpabhedavada of Madhvism; the 
doctrine of the difference in the essential nature of beings. 


Madhva would go a step further and apply this theory to 
the very individuals themselves. For Madhva, each indivi- 
dual man or soul and for that matter each individual being 
has its own essential nature (svarüpa) which is eternally 
distinct from all the others. Here the western categories of 
genus, species and individual break down and we have to 
make an effort to get into the way of thinking of Madhva. 
All souls are reflections of Visnu; in this, all of them are 
similar to one another. Allthe souls fit for salvation are 
reflections of. Visnu with this essential attribute of *fitness'. 
ul of this class has an essential, incommunicable 


But each so 
It is this incommunicable 


nature (svarüpa) of its own.?* 


svarüpa which makes a man, the individual he is. Madhva's 


theory of visesas and ‘bheda’ is once again at the root of this 


conception of tsvarüpabhedaváda." 


According to Madhva, the ‘svaripa’ of each jiva’ is an 
aptitude or capacity (yogyata) which the Lord has given to 
it from all eternity- Yogyata is a certain aptitude or capacity 
to occupy a definite position, and accomplish certain fun- 


98. Tattvasamkhyana : muktiyogah and ayogyah. 
These ayogyah are tamogah ártisamsthitah. 

99. BSBh. II 3.51 pratibimbanam mitho vaicitrye karanam. 
aha jnadividyakarmadivaicitryad vaicityam. 
Tat. Di. p. 271 This vaicitryam is svabhavikam 


Tat. Pr. on BSBh. 3.51 ? " : 
The very difference in karma, vidya etc. 1s ultimately 


traced to the svabhavayogyata. 
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tions.1°° The hierarchy of jivas, their functions and their 
future destiny are all fixed by this Yogyata. The qualitative 


differences, which are—possible only in spiritual beings spring 


from their Yogyata. 


Man and Society 


If each human being is in and through his essence eter- 
nally different from all the other finite spiritual beings, how 
can we speak of a society ? In fact neither Madhva nor the 
Hindu tradition in general has philosophically reflected much 
on the social nature of man. Is man a social being ? What 
is the nature of society in general? Or what are the inter- 
relations between society and individual ? What is taken for 
granted by Hindu thought is the existence of caste and caste 
forms the primary social unit.!°1 Each man, and each family 
first of all belongs to a caste. Caste is the God-willed society 
in which man has to work for his liberation.!?? The idea of 


dharma (here the moral order) affects before all, the caste. 


100. Mbh. T. N. XXII. 184-88. svabhavakhya yogyata ya 
anadi-Siddha sarvajivesu nitya.... 
The Samkhya too admits the existence of many souls. 
But in Samkhya the seuls do not differ among them- 
selves in their essential nature. (na tu svarüpe kaácid 
asti parasparato visesah. N.S. quoted by B. N. K. 
Sharma Op. Git. p. 199) Such a view is not accepta- 
ble to the Madhvas. 


101. P. Hacker explains well the relation between Dharma 
and ‘Varnaérama’ in his “Dharma im Hinduismus” 
Zeitschrift fiir Missionswissenschaft und Religionswissen- 
schaft, No. 2. 1965 p. 93 ff. “Dharma ist per definitio- 
nem, varnasramadharma, das heisst Dharma der 
Kasten und Lebensstadien" (ibid. p.95) The whole 
Dharma literature is based on the assumption that 
each man belongs to one caste or another. 


102. Already in SB. 10, 4.1.9 the transcendental order of 
timeless and imperishable Being in which all is one 
and the social structure of Brahmanical society are 
put in close connection : the Patter receives its eternal 


sanction from the former. (Cf. R. C. Zaehner, Hindu- 
ism, p. 49) z 
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What each one has to practise is the ‘caste ethics.’ 
Madhva, like all the other teachers of his time accepts caste, 
its divine origin, and its absolute character. Within the 
caste, Madhva accepts the existence of the family and the 
family duties.’ 9? 


Sadras and women are excluded from the source of 
salvific knowledge, viz., the Vedas. The only way open to 
them to acquire religious knowledge is the Mahabharata, the 
fifth Veda.1 The past karma is given as the reason why 
one is born asa woman or as a member of such or such a 
caste.! 95 


Though Madhva often compares Visnu to a king in his 
writings, he seems to have nothing to say about the state as 
a society, or about man's relation to this society. One thing 
however, is implied in his occasional remarks on the powers 
ofthe king. He alone has absolute and full power in the 


state. His authority extends over all, and all good things 


come from the king.+°° 


~~ Gf also Bh. Gi. 1V. 19-18, aham eva hi kartā i. e. of 
the four castes, and 
Madhva’s view on the origin of caste. (Bh. Gi IV. 13) 
Pr. Di. on Bh. Gi. IV. 13 
aham eva caturvarnyasya karta 
103. In the texts I have studied Madhva does not discuss 
the nature of family. But ‘kama’ (which here may be 
taken as family life) is accepted by Madhva as one of 
the ends of human existence. (VTV. 103) The whole 
of Sadacarasmrti is written for the use of the house- 
holder, for it recommends the naming of one’s own 
children with the name of Visnu. Caste duties are 
necessary for liberation. 
Cf. Bh. Gi. II. 18, 31 etc. ibid. IV. 
104, Bh. Gi. Bh. Introduction; BSBh. II. 1.3 
Only the Brahmins may study the whole Veda etc. 


105. Bh, Gi. IX. 32. 


106. VTV. no. 114 The absolute power of kings. 
Ch. Up. Bh. VI. XVI. A comparison between the 
attitude of a king and of Visnu. etc. 
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The idea that each soul is a reflection of the Absolute 
being and hence similar to all others, could have been for 
Madhva a sufficient philosophical and theological foundation 
to build up a theory of a human inter-communion. Madhva 
in fact, does not use the proffered opportunity. From the 
Bhakti movement Madhva had received the idea of the 
‘Bhakta Samgha’ or group of devotees. In his writings 
Madhva says that a bhakta must seek the company of the 
devotees.!°7 Does the influence of the Bhaktas go beyond 
the idea of moral example ? Madhva says that Prahlada’s 
prayer helped Hiranyakasyapu. The idea that a yogin or 
one advanced in the practice of asceticism (tapas) can do 
many wonderful things on or to another person is accepted 
by Madhva. But this is not what we mean by real human 
inter-communion. Another sphere, in which one man can. be 
helped by another is the domain of knowledge, especially, 
salvific knowledge. The usual Indian idea that a good 
teacher is needed to reach saving knowledge is accepted by 
Madhva. Madhva writes that the devotees of Visnu have the 
duty to teach others.1°® A person who seeks to reach libera- 
tion must serve the devotees of Visnu. In his work on 
philosophical discussion (Kathalaksana) Madhva says that 
,one can reach the subtle truth concerning Visnu more easily 
by means of group discussions.!9? This shows that groups 
can be of help to man in his effort to reach liberation. 


Since Visnu dwells in all beings one must have a univer- 
sal, benevolent attitude to all. Dana, (the giving of gifts and 
alms) is necessary for a house-holder, a king etc., since it. 


forms part of their aárama dharma,!1° 





107. Von Glasenapp. Op. Cit. pp. 92-93. 

108. BSBh. IV. 1.3. 

109. Kathalaksana. The purpose of all sorts of debates : 
kevalam tattvanirnayam uddigya.... 

110. Bh. Gi. Bh. VI. 32 ‘sarvatra eka 


reason. 
ibid. VI. 30. 


evesyvara’—is the 
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Between the different grades of spiritual beings, Madhva 
seems to accept a certain inter-personal (spiritual) relation- 
ship. The M, S. S.P. p. 124b, quoting a text from Gita 
Tatparya Nirnaya says, that though the Sannyasins have 
renounced everything and are not bound by ritual duties, 
still they too have the possibility of imparting the gifts of 
knowledge, absence of fear etc to others. (vidyabhayadidanam 
ca sarvesim api sammatam) Again, at least once Madhva 
says that Hirnyakaáyapu, the great enemy of Visnu was 
saved by the prayers of his son, Prahlada, the great devotee 
of the Lord. (AV 111.3.113) 

The madhva idea of the hierarchy of beings (especially of 
souls) evidently tries to integrate the values of the Hindu 
society of his times. Caste, the hierarchic order of castes and 
their functional differences are transferred to the world of 
the gods. The gods belong to different castes. The heavenly 
world is patterned on the earthly order, But in the state of 
tmukti! whether there is any caste distinction is doubtful. 
Madhva, for example admits that Brahma, the bráhmin god, 
rules the whole world during one kalpa. Butin the next 
kalpa, he is replaced by another god, who was Vayu (ksatriya 
god) in the previous cycle. Thus there is the possibility of a 
change of caste among some gods. The caste difference among 

the gods is considered from a functional angle by Madhva. We 
never get any explicit statements about the existence of caste 
among liberated souls. But caste with its functional and other 
differences exist in this world and it is from the Lord. 

2. Inequality and Evil in the world 

From the above exposition it is abundantly clear that 
inequality is the characteristic mark of this world. Inequality 
among souls, inequality arising out of caste and social status, 
differences arising out of the time and place of one’s birth 
(let us not forget that if one is born in the krta yuga he is 
in a much better position to know Visnu perfectly), affect all 
finite beings. 

17 
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That there is evil in this world needs no explanation, 
There is above all moral evil, which for Madhva primarily 
consists in man’s blasphemous attitude of considering himself 
equal to or identical with Visnu. The question is : How can 
we explain the existence of evil? Inthe realistic system of 
Madhya, evil is real and positive and we need therefore, a 
real positive reason as its explanation. 


We have seen that in Madhvism, Visnu is the universal 
cause. Is Visnu then, the cause of the inequality and 
evil in the world? If Visnu were to be the cause of these 
things, then partiality and mercilessness should be predicated 
ofhim.!!! At the same time we cannot say that Visnu 
produces all things according to the merits and demerits of 
these beings, because such a view will make Visnu dependent 
on ‘karma’, This will destroy his independence.!!? How 
do we get out of this dilemma ? 


Can we not get out of the difficulties by supposing that 
Visnu grants fruits to the various beings (souls) according to 
their karmas ? If one is happy or sorrowful today the reason 
for it has to be sought in his past karma. As an unknown 
text quoted by Madhva says : “The Lord leads souls to happy 
regions in accordance with their good deeds,?118 


3 But the difficulty which we have to face now is the follow- 
ing : have we not often said that the karmas themselves depend 


on Visnu? If the karmas are dependent on Visnu the whole 


present situation, which is said to be dependent on past 





111. BSBh. II. 1.34. sarvakartrtva 


vaisamyanairghrnye 
tasya... — 


This objection is answered by the statement that 
Visnu dispenses pleasure and pain in accordance with 
the *beginningless karma’ of each soul (ibid). 

112. Tat. Di. p. 191 karmapeksatve tasyasvatantryad 
Isvaratvanupapatteh. 

113. BSBh. II. 1.35 


CEU punyena punyam lokam nayati, papena 
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karma, becomes really dependent on Visnu alone. This 
brings us back to our original dilemma!14 


Madhva tries to get out of the difficulty by saying that the 
chain of past karms is beginningless. Every subsequent action 
is caused by a previous karma. Because the chain is beginn- 
ingless, Madhva can say that at any given period, Visnu is 
not merciless or partial because Visnu dispenses the fruits to 
each being according to the past merits and demerits,!! 5 


But Madhva himself seems to be conscious of the weakness 
of this solution. For he remaks that if Visnu were to be so 
dependent on karma, then it would be difficult to speak of 
Visnu’s independence. So Madhva holds that Visnu's 
dependence on karma does not necessarily make him ‘non- 
independent. The karma which Visnu necessarily takes into 
consideration before he produces the world is in its turn 
under the control of Visnu. Visnu is not dependent on karma 
in the same way as karma in dependent on him, Visnu just 
grants the fruits to each being according to its merits. but the 
very ‘satta’ (reality) of the karma depends on Visnu.!! 6 


Once again we are back at our old problem. If the very 
sattà of karma is dependent on Visnu. then we must say that 
the whole situation is ultimately dependent on Visnu. 


eee 

114. ibid. II. 1.37 na ca punar vaisamyady apatena dosah 
Here Madhva quotes the text *dravyam karma... 

115. ibid. II. 1.36. 

116. ibid. II. 1.36, 37 In 36, the objection that the thing 
in consideration of which Visnu dispenses fruits, is 
not karma is mentioned by Madhva. 

'The beginniningless character of karma is not the 
final solution of the problem. 
ibid. karmadinàm sattvasyapi tadapeksatvat 
Tat, Di. p. 191 without the independent (Visnu) no 
activity will take place. 

Even in this case Visnu is not merciless because he 
is Svatantra. 
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Here Madhva introduces his svariipabhedavada to solve 
the difficulty. The actions of each being have their roots in 
the nature of each being.!!" A demon is against Visnu 
because he isa demon, and a devotee of Visnuis on the 
right path because his nature is to be a devotee of Visnu. 

But neither is this way of looking at our present problem, 
a help in solving it. 

One of the principles of Madhvism is that the ‘svariipa’ 
of all finite beings eternally dependend on Vsnu. So 
ultimately, (not chronologically but ontologically) Visnu is 
the final explanation of the inequality and evil in the world. 
But Madhva. often says that Visnu causes the beings to 
perform good and evil deeds in accordance with their past 
deeds; so that in a sense, Visnu himself cannot do anything 
to improve or to change the human situation. Since Visnu, 
thesouls, and matter are co-eternal, and since the cosmic 
cycles move on in accordance with the inner necessity of the 
various beings, could Visnu himself have done anything or 
can he do anything now to change the state of things ? 


So in the last analysis Madhva is faced with an insoluble 
problem. His basic principles, viz. the absolute independ- 
ence of Visnu, the difference between the essential nature of 
each being and especially of each soul, the beginningless, 
and conditioning character of ‘karma’ and finally the 
agentship of the soul cannot be brought together into a 
harmonious whole. On the present point, for example, 





117. We must here bring in texts from the other works of 
Madhva. 


anádiyogyatam caivam kalivani$varavadhim ko niva- 
rayitum éaktah. 

(AV. B. N. K. Sharma Op. Cit, p. 271). 

Against the Sathkhyas, the Madhvas admit 


s varipes kaścid asti parasparato visesah" in the 
souls. 


In AV. II. 4. adh. 5. 6. Madhva says that Karma etc. 
are rooted in the anadisvarüpayogyatabheda, | 
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Madhva oscillates from one solution to another as he views 
the problem of inequality and evilin the world from the 
angle of one or other of the principles mentioned above. 
Butsince the independence of Visnu forms the corner stone 
of the whole of Madhvism, can wesay that finally the root 
of the evil and inequality in the universe is to be sought in 
Visnu’s absolute and incalculable will. 


Jayatirtha, in his commentary on the Bh G Bh V, 14 says: 
*Man induced by. Visnu, acts and makes others act; he him- 
self does not really act or cause others to act independen- 
tly.118 In other texts, Madhva himself says that Visnu 
causes others to act in a good or bad way as he pleases. But 
the evil and sufferings of other beings do not make him evil. 
He may cause others to act evilly, yet he remains unsullied 
and pure, because he is independent. This point is very 
interesting because it shows us how Madhva sees evil as 
ultimatily rooted in the nature of finite spirits, which however 
is totally dependent on the Lord. Yetat the same time the 
Madhvas accept that the **Jivas" can follow the lower desires 
of manas. If the jivas choose to follow the lower desires, then 
certainly moral evil would be the result. In this position, 
moral evil seems to spring from the wrong use of freedom 
which the embodied spirit makes. ! !? 


As we have explained in one of the appendices there is no 
strict doctrine of predestination in Dvaita Vedanta. Moreover, 
Madhva does not pose the problem of evil in the manner we 
do now, viz., the existence of evil and suffering on the one 
hand and the existence of an all knowing, all powerful and all 
loving personal God on the other. In our preceding dis- 
cussions, we were in a way, attempting to interpret Madhva’s 
thought from our modern point of view. For him, the exis- 


tence of ‘mukti-ayogya’ souls and of suffering of all types in 





118. Pr. Di. on Bh. Gi. Bh. V. 14; BSBh. IL. 1.37. 
119. AV. II. 25 & NS. on AV. II. 2 23. 
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this world form part of his teaching on the hierarchy of being 
‘karma’ and God. Each soul acquires merit or demerit accor- 
ding to its svarüpa-yogyata, effort (pryatna) and past ‘karma.’ 
Visnu could be called cruel or partial only if he were to act 
without taking into consideration the above mentioned fac- 
tors. As Madhva says: *svabhavakhyà yogyatà sa hatha- 
khyā, sā anadi siddha Sarvajivesu nitya, sa karanam tu, 
dvitiya manadi karmaiva; tatha trtiyah jivaprayatnah paurus- 
khyastadetat trayam visnorvasagam sarvadaiva .... 

vinà na yatnam no hatho napi karma phalaprado (Mbh. 


T. N 11. 184-88) (Cf also AV 111. 4.99-93 & 40:45) 


When Madhva says that the ‘satta’ of all realities (finite) 
depend on Visnu, we know that what is meant is not exis- 
tence pure and simple but only their manifest coming to be. 
Visnu harmonises the different orders of causality. In a way 
the hierarchic order of realities is the order of justice and 
grace. God's grace works within that order. The gods for 
example, cannot lose their fitness for ‘mukti?’ or their know- 
ledge or grade, by sin, though their knowledge is not steady 
and though they (the gods below Brahma) can lose some of 
their acquired qualities, (AV 111.4.4. seq) What comes 
out of all these discussions is that in Dvaita Vedanta there is 
no pure or perfect gratuity in God’s actions and grace. 
Though Madhva says that the demon Hiranyakasyapu was 
saved by the prayer of his son, Prahlada, still he affirms that 
he was not really a demon but a higher soul who lost tempo- 
rarily his status. Once his past ‘karma’ was expiated, 
Hiranyakasyapu obtained *mukti', Since the Lord's actions 
are not fully gratuitous we cannot make him responsible for 
the evilin the world. The inner nature and fitness of each 
soul and its corresponding “prayatna” in accordance with its 
past ‘karma’ form at least a partial explanation of the evil 
in this world. 


Man in the Universe 


In Madhvism, the whole universe is made up of 
a hierarchy of real and ordcred Spiritual and material 
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beings. The infinitely perfect and rich Lord is the 
cause of this pluralistic universe. Each finite spirit 
with its svaripa-yogyata (nature-fitness) is the reflec- 
tion of one or other aspect of the supreme Being. 

All bcings (padartha) have the capacity of being known, 
though only the spirit alone is endowed with the power of 
knowledge. Man and his position in the universe are con- 
sidered by Madhva in the context or this Lord-willed hierachy 
and harmony. Each being is a determinate individual 
possessing an inner unity yet endowed with qualities and 
specialities (visesas). These individual realities are interre- 
lated. Similarity and generality (sadrsya and samanya) are 
not fictions of the mind nor abstract ideas. They exist in 
individual realities binding them together. Both the spiritual 
and material beings are endowed with causal power, though 
only spirits can know and will and so enter into moral acti- 
vity. Because of this causal power being can enter into 
active relalionship. All finite spirts linked to their bodies 
can through the instrumentality of their bodies enter into 
contact with the material world and communicate with other 
spiritual beings. The pre-established rapport between 
different beings is specially clear in the domain of know- 
ledge and action. In knowledge for example, the senses 
illumined by tha spirit can grasp realities. What is taught 
in the vedic texts, when taught by a teacher can be under- 
stood by a fit student. But can the human spirit go beyond 
the brute facts prescnted to it or creatively build new rela- 
tions? The Madhvas to not raise such questions in their 
works. Asa matter of fact, the totality of truth was present 
in the golden age. Time brings about only a deterioration 
in man's state of. knowledge and morality. But the cyclic 
nature of time assures man of the return of the golden age. 


Becausge of the power of activity granted to spiritual 
beings, they can through the instrumentality ofthe faculties 
of action. act upon the world. The ritual-moral activity of 
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man does make use of material things. But since liberation ` 
in the last analysis is freedom from material bonds, the 
Hindu tradition does not analyse deeply the human task of 
transforming this world. It is also to be remembered that in 
Madhvism each object is presided over by a god. Itis the 
indwelling gods who make these objects (herbs etc.) effective. 
Ultimately the hierarchy, the order and the harmony of the 
universe flows from the unique will of Lord, on whom all 
beings in every way depend. The souls fit for salvation are 
in this universe so that they might with the help of Visnu’s 
grace work out their final destiny. 





CHAPTER VI 
VISNU AND MAN'S LAST DESTINY 


In the section on *Visnu and Man' we explained at some 
length the nature of man and his human condition, We said 
that all finite spiritual beings, except Laksmi have experien- 
ced or are experiencing suffering. This means that all of 
them have been or are in bondage. The finite spiritual beings 
to whichever class they belong, those which are fit for libera- 
tion or those destined to eternal transmigration or to hell, 
have one thing in common, bondage. The state of bondage 
affects the very gods, Yogins and the Fathers (pitr), for they 
too are under the influence of desire (kama) anger (krodha) 
etc. They too therefore, have to work for their liberation 
and obtain it finally from the hands of Visnu. 


In the last section we concentrated our attention on Man, 
his nature and his earthly situation. In this present section, 
too, we shall deal principally with the ultimate destiny of 
man. Butsince the madhva doctrine of man is so inextrica- 
bly intertwined with his teaching on the gods and demons we 
will necessarily have to make some references to these beings 


in the course of our investigation. 


A The Source and Nature of Bondage (bandha) 

«catechetical formula’ to which we referred 
es, says that bondage (bandha), just 
has its origin in Visnu.* By this 


The Vaisnavite 
often in the preceding pag 


like creation, support etc., 
word, bondage (bandha) Jayatirtha understands the ‘uniting 


or binding of a soul to a subtle body etc? Hence, as regards 





1. BSBh. I. 1.2; AV. I. 1.90, VIV. no. 439 


9. VTV. Ti. p. 343 bandhanam lingadehadi bandah 
Cf. also VTV. 109 111 
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man, the state of bondage is the very human situation itself, 
The soul’s union with the subtle and gross bodies and all the 
consequences which flow from this union constitute ‘bandha’, 


Bondage, therefore, as we have mentioned in the last section, 
is beginningless. 


In the total idea of bondage, over and above this fact of 
the soul's union with the bodies, there is another element 
which is called ‘ignorance’ (ajfana or even avrti,? Visnu 
‘covers’ the soul with ignorance and this action of Visnu is 
one of his eight activities. Jayatirtha expresses this by saying 
that ignorance is from Visnu and Visnu alone. Though 
Madhva himself has not explicitly defined the nature of bon- 
dage, still from his various descriptions of the consequences 
flowing from bondage, we can see how Madhva thought of it. 
As a believer in Visnu, Madhva attributes both ‘avrti’, the 
ignorance which hides the soul from itself, and the union of 
the soul to matter, to Visnu. Like the union of the soul to 
matter, ignorance too is beginningless. 


Since we have already dealt with the ‘soul-body union’? 
in the last chapter, we shall now concentrate our attention a 
little more on Madhva's explanation of the nature of ignora- 
nce. In the system of Madhva, the ignorance with which 
Visnu envelopes the soul is a positive 


reality and it is a pro- 
duct of the ‘tamoguna’ of matter.4 


This ignorance is under the controlof Visnu just like all 
the other non-divine realities. The locus of this ignorance is 
not Visnu but the soul.5 In the *Tattvodyota^ Madhva says 


ae o ei Rd ENUME 
3. BSBh.I.1.2etc. Tat. Pr. onaBSBh. T. 1.2 
4. For texts Cf. B.N.K. Sharma Op. Cit. p. 182; 
Von Glasenapp, Op. Cit. p. 49 


pumgatam eva hi tamah 

The soul is of the nature of know- 
ledge etc. 
Still the 
lopes it, 


‘tadaéritam, tadavaranam camna- 
nam’, 


5. Tattvodyota 


Positive ignorance enve- 
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that ‘darkness (i. e. ignorance) is in Man’. Though the soul 
in itself is the reflection of Visnu and hence possesses ‘being, 
bliss and consciousness', still, because it is under the power of 
Vishnu, he veils itin ignorance, From the previous section 
on Madhva's view of man, we know that neither the beginn- 
ingless ‘karma’, nor the essential nature of each soul can offer 
an ultimate explanation of bondage. To the question, why 
the souls should be veiled in ignorance and why it should be 
united to matter, Madhva cannot give any satisfactory answer 
either. The law of beginningless karma, with the connected 
idea of the true agency of the soul, the theory of the essential 
nature of each soul, and the idea of Visnu’s supreme freedom 
and agency are offered as explanations of our present pro- 
blem. 


The positive ignorance which covers the jiva hides the real 
nature of the soul from the soul itself. The soul, as a refle- 
ction of Visnu, is dependent on him; but though similar to 
Visnu, it is not identical with him, The veiling ignorance 
makes the soul forget its dependence (Jivacchadika or Svaccha- 
dika-avidya). This ignorance hides from the vision of the 
soul also the nature of Visnu, the only Independent Being who 
is the cause of the origination of the world (parama-chadika).°® 
Madhva speaks of still another aspect of this positive ignora- 
nce, the aspect sometimes called ‘maya’, which is at the root 
of our illusions." Ignorance can also falsify objects just as 
the green moss covering the surface of a lake falsifies the real 
nature of the water.® Thus the positive ignorance with which 





6. NS. tasya svaprakaéasyapi jivasya para- 
meávarecchaya parameévare sva- 
dharmesu cājňānam sambhavaty 
eva /ajfianam api satyam eva nā- 
jaanakalpitam. 

(Text cited by B.N.K, Sharma, 
Op. Git. 189) 

7. Bhag Tat. Text cited by Von Glasenapp, Op. 

Cit. p. 77 


8. Von Glasenapp, Op. Cit. p. 77 
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Visnu beginninglessly veils the soul has both a hiding or 
veiling and a falsifying function. 


Before we examine the consequences of bondage, let us 
briefly remark that bondage in the system of Madhva, is real. 
Bondage, being part of the cosmic activity of Visnu, is as real 
as the cosmos itself. As Madhva says, the reality of man’s 
bondage is testified to both by the sacred texts and by the 
infallible testimony of the ‘witnessing self? (saksin), which 
immediately experiences pain, sorrow etc. If bondage should 
be unreal, then liberation and the sacred texts which teach it 
and the means to it, would also be unreal,® Since Madhva 
takes the reality of bondage very seriously he can say that we 
should take the various means to reach liberation too very 
earnestly. 


More important in this present context are the conseque- 
nces which flow from our bound condition. First of all, the 
soul in bondage is in the transmigratory state. It is subject 
to birth, death and rebirth.!? It is also subject to suffering. 
The 2nd verse of Madhva’s ‘Krsnamrta’ says that the whole 
world is afflicted by the three fires, viz. the bodily and psycho- 
logical suffering, the suffering caused by other earthly beings, 
and finally, the suffering caused by non-earthly beings. So 


aman in bondage is always suffering under the load of the 
threefold pain.1* 


Then there is the soul’s identification of itself with the 
psychosomatic complex. The soul forgetting its real nature 
identifies itself with its ‘ego’. This false identification in its 
turn brings forth such evils as desire, anger, attachment(kama, 

9. AV. I. 1.16, 17 
10. VTV. no. 111 





Says that Visnu is the ‘binder’ of 
soul with the ‘bhavapaéa’ 


tapatrayena samtapatam yad etad 
akhilam jagat 


ll. Krsnamrta 


Iso nsa ámi i 
A Samsare ámin mahaghore janma- 


rogabhayakule 
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krodha, raga etc.) which form the driving force of our 


activities.!? 


In Bh. G. Bh. Madhva says that there are many causes for 
(our) actions such as anger and desire. According to J aya- 
tirtha the word ‘action’ (karma) here stands for evil deed. 
Madhva writes that ‘desire’ (kama) is the greatest enemy of 
man, because it hinders man from reaching his final destiny.!? 
Desire hinders us from knowing truly the nature of Visnu, by 
obstructing the faculties of knowledge and even by hiding the 
true nature of the knower himself. A man under the influence 
of desire attaches himself to sensible objects (raga). Actions 
which are rooted in desire are evil.!* 


Another consequence of ignorance is man's independent 
attitude towards Visnu. The completely dependent soul, 
identifying itself with its ‘ego’, imagines itself to be an inde- 
pendent being and agent. It falsely appropriates to itself all 
the actions it performs,’ It can go further and consider 
itself identical with the Supreme Being.!9? The Ch. Up Bh. 
gives a very good description of this proud attitude. The 
soul which is inimical to Visnu, driven by pride says ‘T am 
Brahman’, ‘the world is unreal’, ‘I am perfect and powerful’, 





Hab ES 

12. Bh. Gi. Bh. III. 37 

13. Pr. Di.on verse 37 Karmeti papam vivaksitam 

14. Bh.Gi.Bh. III. 397 kama is the enemy of man; 
sarvapurusarthavirodhitvat 

Bh. Gi. Bh. III. 39 ‘When fire is covered over by smoke, 

or mirror by dirt, there is no real 

transparence. So the *tantahkarana" 

covered over by kama does not 

reveal Visnu (also Pr. Di.) 

says that. kama hinders knowledge 


15. 


Pr. Di h : hi m 
by hindering—Jneya, jüanakaranpa, 
and jüatr. 
also Bh, Gi. Bh. kama is the chief inducer to evil. 


II. 37 
BSBh. II. 3.35 fF. 
16. Ch. Up. B. VI. 8-9; VIV. no. 223. 


— 
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‘the world is without God’, and, finally, ‘the world is not 
supported by Visnu.?27 Madhva Compares this proud attitude 
of man to the evil deed of theft. A king punishes an ordinary 
thief; how much more will he punish a person who tries to 
steal the very kingship from him? In the system of Madhva, 
this pride is the greatest evil a man can commit, and obsti- 
nacy in this attitude will infallibly lead him to hell. Men 
blinded by desire, anger etc. give themselves up to their 
‘egos’.1® One does not need much insight to see that such 
comments are directed against the Advaitins who say that the 
individual self is identical with Brahman. 


In A. V. III. 4. 28, Madhva says that the jiva as long as 
it is in samsára cannot remain without sin.!? Even the true 
jňānins are subject to sin, which have begun to produce its 
fruits. They are also subject to pain.2° Bondage thus imp- 
lies the heavy burden of sin accummulated all through a 
person’s transmigratory existence. According to Jayatirtha, 
one cannot but commit certain infractions of rules and regu- 





17. Ch. Up. Bh. VI. brahma’hm/asatyam jagat/siddho’ 
8-9 ham balavan etc. 
These wicked souls are given over to 


ad reasoning. They cannot suffer 
the gunas of Hari. 


A king punishes an Ordinary thief, 
how much more will he not punish 
2 person who tries to steal the 
kingship (Cf. also VTV. no. 220- 
222). How such wicked souls are 
given over to egotism : VT V. no.223 
They are: ‘kamakrodhabhibhitatvad 
ahamkaravasam gatah. brahmaste- 
nah, niranandah 


18. ibid. VI. 16 


Their destiny: tesam tamaésariranam 

tama eva parayanam. 
apapatvam ca naivasti yavat-sam- 
saram asya hi, 


arabdhapapam astyeva duhkham 
Ca jnanino’pi hi. à i 


19. AV. III. 4.28 


20. ibid. 
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lations; one cannot fully avoid the negligences which come 
from manas, speech and the body.?? 


Bondage seems to be partly a cosmic, material reality. It 
originates from Visnu. But this cosmic and material reality 
produces in each man certain ‘evil attitudes and actions’. 
These evil attitudes and actions can rise to such heights that 
the dependent soul can imagine itself to be an independent 
being identical with the Absolute Brahman. But how far is 
man responsible for these attitudes and actions? The root 
cause of man’s attitudes and actions isa material substance, 
viz. positive ignorance which comes from Visnu, So ultima- 
tely the bondage from which we have to be liberated is not 
merely ‘a moral sinfulness’ but also the dark, material substa- 
nce which veils the truthof reality fromus. It cannot be 
denied that bondage in the system of Madhva, has a moral 
aspect. Desire, anger, attachment, pride etc. which form part 
of our bondage, do imply attitudes and actions which are con- 
trary to the right order of things. But instead of fixing their 
roots in the human spirit, Madhva tries to explain them by 
means of the so called positive ignorance which he makes at 
least one of the determining causes of all evil.?? 

Given the nature of Madhva’s system it is necessary to 
admit that bondage differs from man to man. The Bondage 
of a soul fit for liberation is quite different from that of a 





91, NS. III 3.18 


ayatirtha calls this theory*Svabhavajtavada'. 
ERAT The positive ignorance which hides 
the real nature of Visnu and also the 
dependent nature of soul from the 
soul, is not an illusory reality 
(mithya) but a positive reality 
coming to the soul from the ‘inde- 
pendent Visnu’. 
(Text cited by B. N. K. Sharma, 
Op. Cit. p. 193). At the same time 
it must be pointed but that this 
ajüiana does not form “ʻa real part of 
the nature of soul." 
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soul which is destined to transmigrate in this world for ever, 
The first bondage is destructible, the second is indestructible. 
Just as each soul is different from the others by its very essen- 
tial nature, so the bondage of each soul in its individuality 
must be different from that of the others. 


It may be of interest to ask and try to answer now the 
question : does bondage really affect the soul? The attitude of 
pride, independence etc. and the actions which flow from them, 
and ultimately the positive ignorance itself, which is the root 
of all evil—do these factors really touch the nature of the soul 
or do they only affect the psycho-physical sphere of man? 
We have seen that the soul is areal agent, Does this mean 
that the evil actions of the soul make it wicked ? Madhva 
has not explicitly posited these questions. Since Madhva 
thinks in terms of the essential nature of man, it may be more 
in accordance with the mind of Madhva to say that some souls 
are wicked by nature and others good by nature. The 'asura' 
souls whicn are always inimical to Visnu or the souls destined 
to go to hell are wicked by nature. Their wicked actions are 
nothing but the external manifestation of their inner wicked- 
ness. This answer is however, not sufficsent to solve our di- 
fficulty, because the good souls, while in bondage, do perform 
some evil actions. This fact makes it legitimate for us to ask 
do these evil actions make the good souls to some extent evil ? 


In order to answer this question we have to make an im- 
portant distinction. Madhva as a philosopher, cannot admit 
that bondage or the consequences of bondage really touch the 
essential nature of the soul. Such a view would be incompa- 
tible with his idea of Visnu and of the soul. But Madhva as 
a religious man, who is conscious of Visnu's absolute great- 
ness and his own unworthiness before the majesty of Visnu, 
seems to teach that the actions we 6 


s : perform really affect our 
inner reality.?3 


23. Madhva limits very much the possibility of human free- 


dom. In fact commentin 
on Br. 
A Up. VI. 4.5 “God Akes man 
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What we have said above has not solved all the problems 
connected with man's bondage. But we have come to know 
to some extent, the nature of the state from which we seek 
liberation. We have to be liberated from desire, anger, atta- 
chment; we have to be liberated from our merits and demerits 
we have to be liberated from our two material bodies; and 
finally we have to be liberated from the positive ignorance 
itself, with which Visnu has covered us from beginningless 
times. 


B, The Source and Nature of Liberation (mukti or 
moksa) 


We have seen the state or the situation from which we 
have to be freed. Now we have to try to examine briefly the 
source and nature of liberation inthe system of Madhva. 
Once we know to some extent what Madhva understands by 
liberation, it becomes easier for us to see why Madhva advo- 
cates such or such a means to attain it. 


I. Visnu, the Giver of Liberation 


In the system of Madhva, Visnu is the giver of Liberation. 
Just as creation, support etc. of the universe, and just as 
union of the soul to matter and its veiling by ignorance are 
from Visnu, so is the freeing of the soul from the fetters of 
transmigration, the work of Visnu.*! Bondage implies two 
elements : ignorance which veils the soul (ajfiana or avrti), 
and the union of the soul to matter (bandha). Both these 
elements have their origin in Visnu. Correspondingly libera- 
tion will also imply two elements : knowledge ( jiiana ) and 
liberation (mukti) which is the freeing of the soul from its 
bondage to the bodies, According to Madhva, Visnu is the 





good or bad. He makes man vir- 
tuous by the virtue he himself in- 
duces him to do, He make man 
sinful by the sin he has induced.” 
So it is not easy to give a clear 
answer. 

24, BSBh. I. 1.2; AV. I. 1.2 


19 
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giver of both jiàna and mukti. In his commentary on the 
VTV, Jayatirtha writes that Visnu alone produces knowledge 
( jfianotpadana) and the release of the good souls.?5 In the 
system of Madhva, of the eight activities of Visnu, four, viz. 
creation, support, government and the dissolution of the 
world are cosmic in character, i, e., they are actions on the 
cosmos in general; the four other activities, viz., the veiling 
of the soul by ignorance and the binding of the soul to matter, 
the granting of knowledge and the freeing of the soul from 
matter, are personal in character, i.e., they affect the finite 
spiritual beings. 


That the final liberation is the work of Visnu is expressed 
in different ways by Madhva. ‘Without the favour of Visnu, 
liberation cannot be attained’.?® ‘To the ignorant Visnu 
grants knowledge, to the knower release and to the released he 
grants bliss'.?" In Krsnamrtamaharnava (Sl 35) Madhva says 
that when some one commits sin, repentence is born in him. 
But the best way to purify oneself is the invocation and reme- 
mbrance of Hari's name. In S1 36 (not found in all editions) it 
is said that the power of Hari's name is greater than the po- 
wer of the soul to commit sin. But according to the Dvaitins 
penitence and purification (and liberation too) are granted by 
Visnu not to all souls but only to the mukti-yogya ones. 

Visnu alone can be the giver of final release, because it is 
he who has bound the soul to the state of transmigration. The 


soul being a dependent entity cannot free itself from its fetter 
by its own strength. 


Before we enter into the discussion on the nature of libera- 


tion, it is necessary to make a preliminary remark. Madhva 


like all the other Hindu thinkers distinguishes between tem- 


95. VTV. Ti. p.343 _ 
26. VTV. no. 105 
27. AV. 15 


sattvikanam jivanam moksanam 
Narayanaprasadarn rte na moksah. 
ajüanam. jňānado Visnur jüaninam 


moksadaé ca sah anandadas ca 
muktanam 


ss. 
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porary and final release.*® Temporary release does not free 
the soul finally and once for all from the bonds of matter. It 
means that a soul which has accumulated merits in the past 
lives is born in one of the worlds above and remains there till 
it has exhausted the accumulated merits.?? Once the merits 
are exhausted the soul returns to its earthly existence. In 
this section on mukti we intend todeal not with such tem- 
porary release, but only with the madhva concept of final 
release. 


9. What is Liberation ? 


Liberation is called the highest end of man.®° The other 
three objectives, right conduct (dharma), wealth (artha) and 
family love (kama) are ephemeral. They are not unmixed 
good. They are mixed with pain. Liberation alone is the 
ultimate and unmixed good of man?! 


In the thought of Madhva, liberation has both a negative 
and a positive aspect : Liberation is freedom from something; 
it is also the attainment of something, In the B. S. Bh III. 
1, 1. Madhva says that liberation is the soul’s freedom from 
the material elements to which it is chained.9? According to 
the Kath Up. Bh. p.13 release is said to be the soul’s total 
liberation from the body.8% Here the word special or full 
(vigesena) stands for the total freeing of the soul from matter. 
The commentary of Madhva on III Mund. Il. 5 says that 
release implies freedom from all bodies. Since complete libe- 
ration of the soul from matter happens only at death it is said 
that mukti is death. In B. S. Bh. release is defined as freedom 





28, ‘Svarga’ stands for temporary release; mukti or moksa 


for final release. 
29. BSBh. III. 1.8 10 
30, VTV. no. 1.2 Sarvapurusarthottoamah 
31. VTV. nos. 103, 104 
32. BSBh. III. 1.1 


33. Kath Up. Bh. p. 13 dehad visesena  mocanam nama 
muktih 


276 Visnu T he Ever Free 


from transmigration (samsara).34 It is also spoken of as ‘the 
dissolution of the karmas which have started to produce 
fruits'.95 If we take these various statements together we can 
get a fair idea of the negative aspect of release. The soul which 
is a reflection of Visnu, and which is of the nature of being, 
bliss and consciousness, is freed from the extraneous elements 
which are now ‘covering’ it. 

Positively, release means the soul’s attainment of its real 
and original nature in all its purity and fullness. There are 
many passages in the writings of Madhva and especially of 
Jayatirtha which teach that release is the final and definitive 
coming of the soul to itself,39 Through the favour of Visnu 
the hidden essential nature of the soul becomes manifest and 
it comes to its own natural knowledge and bliss. Just as the 
virility of a man is potentially present in him even in child- 
hood, though it becomes manifest only when he reaches 
manhood, so the soul's being, knowledge and bliss are beginni- 
nglessly present in it, though in a hidden manner, and become 
manifest when the Lord through his favour removes the veil 
of ignorance from it" As an unknowa text quoted in the 
commentary says : strength, bliss, energy etc. are the essential 
attributes of the soul; these become manifest through the 
agency ofthe Lord.39 The bliss which the soul experiences 
from the moment of release is not anything new; rather release 
is the final unveiling of the soul to itself through the favour of 
Visnu. In the Samkhya system too release is thought of as the 
soul’s final discovery of itself.39 But that system does not 
admit that this happens through the favour of the Absolute 

34. BSBh. III. 3.32 : 

35. Tat. Di. p. 348 prarabdhakarmaksaya eva hi muktih 

36. Tat. Pr. on BSBh. II. 3.31 bala 
jaanam an 
jivasya.... 

Cf. also BSBh. II. 3.3] Introduction 

37. BSBh. II. 3.31 

38. ibid. cf. also Tat. Di, 253 ff. 

39. Cf. E. Frauwallner, Vo]. I. p- 374 fr. 


mananda ojasa ca sah 
akulam svarüpany eva 
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Being. For Madhva on the other hand, the soul cannot come 
finally to itself without the favour and action of Visnu. | 


It is this same point, which is taught when Madhva says 
that release is the soul’s attainment of similarity to Visnu.4° 
We know that the soul, being the eternal reflection Visnu, is 
eternally similar to him. Visnu himself, through his activity 
of veiling and binding hides this similarity temporarily from 
the jiva. When the Lord removes the veil of ignorance from 
the jiva, it becomes the conscious possessor of its innate ` 
similarity to him. 

In a few texts, mostly quotations from the Upanisads and 
the Puranas, Madhva tries to bring out another aspect of 
his teaching on liberation. *Having approached the Blissful 
(one) he (the released soul) taking the form according to his 


. desire wanders (in delight) through the world eating the food 


he desires.4! Having come to the Supreme Light (Visnu) the 
the released soul stands revealed in his own natural form. 
There he moves about eating, playing and rejoicing with 
women and chariots or with selves liberated along with him 
or in the earlier epochs.*? In Madhva’s commentary on the 
4th book of the B. S., he explicitly admits that the released 
souls have bodies formed out of pure matter (sattva) and that 
they take on, as they please, other bodies and enjoy various 
pleasures.í9 A citation from Tait. Up.V. 11.8 says : ‘having 
entered the blissful, the released soul eats what it wills, drinks 
what it chooses, sports as it pleases or ceases to do anything 
at will.'44 


As we read these and similar texts in Madhva’s writings, 
we get the impression that Madhva considered the released 





40. Kath Up. p. 17 
Cf, also "SSBh. III. 2.18 


41. VTV. no. 277 

42. ibid. no. 271 

43. BSBh. IV. 4. 10 ff. 
44. BSBh. IV. 4.15 
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state in very anthropomorphic terms. It may be that through 
the employment of these anthropomorphic expressions, 
Madhva is trying to bring out the aspect of bliss in the state 
of liberation. The released soul is in bliss. There is nothing 
lacking to it in the enjoyment of its bliss. 


In the system of Madhva, release implies not only the 
soul’s ‘discovery’ of itself or the complete fulfilment of all its 
desires, but also the soul’s intimate union with Visnu. Mukti 
is described by Trivikrama as the soul’s attainment of Nayar- 
ayana (Visnu).*® It may be described as the cleaving of the 
soul to Visnu, like an arrow to an object.4° It is the crossing 
over to the other shore i. e., to Visnu; or the soul’s repose in 
Hari.*" 


Release is thus not merely the going of the soul to the 
world of Brahman; but it is the soul’s going to the Supreme 
Being himself.4® In release, there is the aspect of the imme- 
diate vision of Visnu.? According to Madhva, though bliss 
is the predominant aspect of the liberated soul, still there is 
also the immediate vision ofthe Lord. Madhva says that 
according to the teaching of the sage Jaimini the liberated 
souls enjoy, though in a very remote manner. the very enjoy- 





45. Tat. Di. on BSBh. III. 1.1 
Narayanapraptih muktih 

46. Kath. Up. B. p. 14 &aravat tanmayo bhavet 

47. Bh. Gi. Bh. XII. 5, 6, 7. 

48. Bh. Gi. Bh. VI. 28 

49. Kath Up. Bh. p.19 Just as on a day, when there is 
neither too much light, nor too much 
shadow, one sees (things) most 
clearly, so is the highest Person 
seen in the Braliman— World. The 
indirect vision of Visnu is compared 
to the seeing of One's face in a 
mirror. 
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ments of the Lord.5° As another text says : “the released 
sees through Brahman, through him (it) he hears and only 
through Brahman he experiences everything."5? So release 
or liberation (mukti), which is the highest objective of man, 
according to the teaching of Madhva, is not the mere self- 
possession of the soul in all its purity. It is above all the 
intimate union of the soul with Visnu. What Madhva is at 
pains to affirm is that the released soul is not merely in a 
painless or sufferingless state, but that it possesses positive 
bliss. This positive bliss is obtained only through the grace 
of Visnu. 

In his effort to prove to his opponents that his teaching is 
in accord with the past orthodox tradition, Madhva takes 
into his sysjem the Samkhya idea of ‘kaivalya’, viz. the isola- 
tion of the spirit from matter;?? the anthropomorphic way of 
considering release as a sort of eternal sensual enjoyment of 
various pleasures; and finally the theistic view of releass which 
teaches that the released soul is in union with the Supreme 
Being Since these three ways of looking at release cannot 
be easily harmonised, we get the impression that Madhva has 


50. BSBh. IV. 4.4; ibid. IIl. 3.33. teaches that liberation 
implies positive bliss. 

It is good to bring out two important points of this 
doctrine. In the state of release, the souls keep their 
individuality and identity. As Madhva says; “if the 
átman is not existing, then why bliss or that which is 
pleasing" !(àtmabhave pumarthah ka istasyatma avadhi- 
ryateh) Moreover, mukti is positive and supreme bliss. 
It is not the mere absence of pain. In liberation there 
cannot be the cancellation of knowledge, for bliss 
implies conscionsness. (mahanandam ca bhogam ca 
bhogam ca niyamena vadanti hi. Jüanarüpasya vignana- 
nagah tannaéa eva tat) Without joy, without that which 
is agreeable, what is -mukti ? 


51. ibid. Brahmana pasyati, | bharamana 
grnoti brahmane ‘va idam sarvam 
aunbhavati. 


52. The Samkhya-Yoga term ‘kaivalya’ occurs in VTV. 
no. lll. 
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really no unified doctrine of release. As we have said above, 
the central point of Madhva’s teaching on our present topic 
is that release is unalloyed bliss and that Visiu is the giver 
ofrelease. "Towards the end of this chapter, we will have to 
take up this topic again when dealing with the nature of the 
released state. 

C. The Means to reach Liberation (sádhanavicara). 

We have seen the state or situation from which man has 
to be liberated. We have described to some extent the nature 
of liberation itself, We must now examine the way or ways 
through which man can reach this final objective. But before 
we begin explaining the teaching of Madhva on the different 
ways of reaching liberation, it is necessary for us to make a 


few preliminary remarks, in order to avoid all misunder- 
standing. 


(1) What we say here concerning the means for release 
applies only to those souls which are fit for release. The 
other souls which are ‘destined to transmigrate in this world 
or to go to hell’ are not fit to make use of these means. These 
souls by their very nature and because of their ‘karma’, both 


of which are beginningless, are incapable of reaching ‘final 
bliss.'53 


(2) Even a superficial knowledge of Madhva's writings 
will convince anyone that it is impossible to bring Madhva's 
teaching on the means of release into a perfect logical unity. 
The way of works, the way of knowledge, the way of devotion, 
and finally the idea of «God's favour’ are all to be met*with in 
Madhva's writings. In our exposition of t 
we shall use Madhva's central teaching, viz., Visnu's absolute 
supremacy and independence and the dependence of all souls 
on Visnu, as the principle of interpretation and unification 


he present subject, 


(3) In the section on ‘Visnu and Man? we explained that 
va the soul is a real agent. In fact 
53. Tattvasamkhyana 
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Madhva defends the reality of the action of the soul by appea- 
ling to the reality of release.54 Release is something real and 
one has to achieve it by doing something real. Jayatirtha says 
explicitly that man must act in order to reach release.5* 
Though release is finally a gift from the hands of Visnu, still 
this gift has to be merited by man. This means that Madhva 
considers the way of work, the way of knowledge and finally 
the way of devotion as activity from the side of man. In the 
system of Madhva the process of the purification of the spirit 
from the stain of matter is an active process. The soul 
in search of release is an intensely active being. 


(4) Since Von Glasenapp’s exposition?? of our present 
topic is, as far as details are concerned, quite good, we shall 
avoid all unnecessary repetition and concentrate our attention 
on examining how Madhva’s teaching on ‘liberation’ throws 
further light on his idea of God. 


1. The way of Works (karmamarga or karmayoga). 


Jayatirtha describes the way of works as the performance 
of the actions imposed on one by one’s caste or state of life 
(varna, asrama) with a mind devoted to God, and at the same 
time without any desire for results.57 Since in this descrip- 
tion, the first point mentioned is the performance of the caste 
duties and the duties of one’s state of life, let us also begin 


our exposition with a short analysis of these duties. 


We have said that Madhva like all other Hindu teachers 


accepted caste and the various states of one’s life as unchange- 
able and absolute institutions. In his Bh. Gi. Bh. especially 
in his comments on the 3rd and 5th chapters, Madhva insists 


on the necessity of conforming oneself to and practising all 








54. Of. p. 155. 
55. Tat. Pr. on BSBh. II. 3.35; Also Tat. Di. p. 262. 


56. Von Glasenapp, Op. Cit. P 80 ff. 
57. Pr. Di. on Bh. Gi. Bh. v. i- 
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the caste and 'asrama duties’.58 But Madhva goes into details 
in his small treatise called, *Sadacarasmrti'. How a man 
should get up from sleep; how he should clean his mouth and 
have his ritual bath; how he has to practice breathing etc. are 
all minutely described there.5? Food habits and prescribed 
fasts are minutely discussed.9? All these daily acts are to be 
performed along with the utterance of the name of Visnu and 
meditation on the supremacy of Narayana. The worship of 
Visnu’s symbols, the naming of one’s children ‘Narayana’, the 
making of pilgrimages to holy places, and above all the wor- 
shipping of Visnu’s images, are proposed as commendable 
exercises of vaisnava piety.91 

It is needless to go into the details of the rituals which 
Madhva describes in his various works. Madhva's general 
principle that a person who wants to reach release must per- 
form all prescribed and avoid all prohibited actious, is what 
is important tous, The further question which we have to 
answer now is : in what way is the way of works salvific ? 

(1) The first necessary characteristic of an action in 
order that it be salvific, is that it be done without any desire 
for its fruit. This idea finds its fullest expression in Madhva's 
commentary on the Bh. Gi.9? What is forbidden is the per- 
formance of actions for the sake of their fruits. When a 
person performs, say, the Jyotistoma sacrifice for the sake of 
‘heaven’ (svarga) he will attain onl 
release.” When the Bh. Gi. speaks 

98. For details Conf. Bh. Gi. Bh. TIT. 3. with the Pr, Di. of 


Jayatirtha : Cf. also ibid. 4. 
59. Sadacarasmrti—verses 13 ff. 


60. Bh. Gi. Bh. IV. 30 with Pr. Di. According to Madhva, 
the regulation of food is a type of 


y heaveni e. temporary 
of ‘renunciation of action 


Yajiia. 
Cf. also Krsuamrtamaharnava : Verse, 124 ff. 
61. Sadacarasmrti; Tantrasárasamgraha, 


62. Bh. Gi. Bh. V. 1-6 with Pr, Di, 


63. B.N.K. Sharma, Texts in BSBh. III E 
Op. Cit. p. 284, d 
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(karmasanyasa), it does not mean pure inactivity, but action 
without desire. The householders are not asked by Madhva 
to leave their duties and take up the life of wandering asce- 
tics. They should remain in their state and fulfil their obli- 
gations. Madhva rejects the idea that one can obtain release 
by pure inactivity. ‘Release from bondage is obtained when 
one is not desirous'.! It we take the comments of Madhva 
on Bh. Gi, V, 1-2 it becomes crystal clear that for Madhva, 
real renunciation is non-attachment. 

Jayatirtha says, ‘the real worship of Krisna is the perfor- 
mance of actions with a mind intent upon him," So the 
performance of one’s duties without attachment, without 
desire or inordinate feeling must be balanced by the positive 
quality of one’s full dedication to Visnu. Madhva says: in 
a Yogin (in our context a performer of action as opposed to a 
Samkhyin=knower) there must be a mind offered to 
Visnu.99 

(2) For Madhva, an action, even an objectively good 
action, is not salutary when it is detached from knowledge. 
There is a madhva text which says that an action without 
attachment is an action which arises from knowledge ( jfana- 
pirvam karma).9" We already know what that knowledge is 
in which our action should be rooted, in order that it be 
salutary. It is our firm conviction that Visnu alone is the 


ndependent being and that we consequently are 


supremely i PA 
implies also the truth 


dependent on him. Sucha conviction 


that we are not really and truly the agents of our actions. An 





64, Bh. Gi. Bh. III. 4 abandhakatvam — tv akàmenaiva 
ý bhavati na karmatyaga eva moksa- 


sadhanam 
65. Pr. Di. on Bh. Gi. matpüja madarapanabudhya karma- 
Bh. V.2 nusthanam ; 
66. Pr. Di. on Bh. Gi. «Visnavarpanabudhih" 
Bh. V. 6 


67. Bh. Gi. Bh. III, 4 *niskamam jüanapürvam..." 
Aslo Kath. Up. 
Bh. p. 12 
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agent must have the awareness that Visnu, who is dwelling in 
him, is the principal agent of all his actions.95 This is the 
reason why Madhva says that only the ignorant speak of 
knowledge (Samkhya) and action (Yoga) as distinct, According 
to the system of Madhva, the ascetic must act and the house- 
holder must know. As he says in his Mun. Up. Bh. ‘a real 
knower of Visnu, when not in self-oblivious meditation must 
perform all his duties and must bea teacher of the sacred 
tradition among the seekers of Brahman'.?* Madhva admits 
the possibility of two types of good persons. According to the 
willofthe Lord somelike Sanaka are established in know- 

ledge ( jàananistàh). They give up the activities connected 

with family life etc. But there are others who like Janaka 
are establIshed in knowledge though they take up'the path of 
family duties, Both groups follow their respective path, both 

contribute to the welfare of the world. (Bh. Gi. Bh. III. 4) 

So in the system of Madhva knowledge and action go hand in 

hand though Madhva subordinates action to knowledge, 


(3) What exactly is the function of action in our search 
for release? The answer to this question may be found in 
the following two sentences; one taken from Madhva and the 
other from Jayatirtha. The desireless doers of action (rituals), 
writes Madhva attain liberation through knowledge, which 
arises from the purification of the ‘antahkarana’ (mind). 
Action, having purified the intellect, helps (man) in the hear- 
ing etc. of the Vedas.7° And Jayati 
of action is a means to knowledge. 
express the mind of Madhva, 


rtha writes that *the way 
"1 [f these two quotations 

then action is viewed here as a 
68. Pr. Di. on Bh. Gi. The word *Sannyàsa? means kartr- 


Bh. V. 13 tvabhimanatyagah and karayitrtva- 
bhimanatyagah 





69. III. Mund. 1.4 


70. Bh. Gi. Bh. V. 5 akamakarmanam antahkaranagu- 


dhya jianam mokso bhavati 
71. Pr. Di. on Bh. Gi Ogasya jüanasa 
NEUE yogasy Jaanasadhanatvam 








feit an 
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means to knowledge. A salutary action is salutary in as 
much as it helps man to purify his inner faculty of knowledge 
and thus helps him to reach a higher knowledge. The salutary 
action both presupposes true knowledge and prepares the 
agent for further knowledge. 


In Madhvism, the way of works by itself cannot lead us to 
final liberation. Yet through works one can get rid of the . 
lower desires springing from ‘manas’. A genuine searcher 
after liberation must fulfill all his social and ritual obligations. 
Even the jiianin who has obtained a vision of God is as much 
bound to the performance of his duties, as one, who has not 
obtained such a vision. “It is not I who act, but Hari. All 
my actions form the cult I render to him. Though it is I 
who perform the cult, yet the performance is by his grace 
alone".'? To the mind of Madhva, it is the Lord's grace, 
which makes the way of works purifying and effective. The 
performance of ‘dharmic’ actions produces in the seeker after 
Visnu, detachment (vairagya) from the inferior goals of life, 
viz, riches (artha) and pleasure (kama). There is a detach- 
ment from the lower desires of man, which springs from the 
disgust one feels towards the miseries of this transmigratory 
existence. There is also a superior detachment, which is the 
fruit of one’s realization of the superiority of the qualities of 
the Lord.73 Thus the way of works, though not a direct 
means for liberation nor a constitutive element of jfiana or 
bhakti, is still a preparation for higher knowledge and 
devotion. 

‘Whatever one does with knowledge becomes more 
efficacious’.”* By works, the fruits of knowledge become 

72. Gi. T. N. III. 22 naham karta harih kartā tatpuja 
karma cakhilam, tathapi matkrta- 
püjà tatprasadena nanyatha 

73. AV.III.3.7 and on this verse. 

74. SE III. 4.4 yad eva vidyaya karoti éraddhyo'- 
panisada tad eva viryavattararp 
bhavati. 

Tad. Di. p. 402 
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enhanced.75 The sacrifices, ‘agnihotra’ etc. give an 
enhanced bliss to the released. From these few citations 
we can already see that according to Madhva, the way of 
action does not only prepare one for further salutary 
knowledge, but it also has some influence on the degree of 
bliss which a soul will have, once it has attained release. 


2. The Way of Knowledge (Jñānamārga). 

It has already been remarked how knowledge is implied 
in salutary action and how the ‘knower of truth’ should be a 
doer of ‘duties’ and the ‘doer of duties’ a knower of truth. 
In spite of the repeated statement of this doctrine, Madhva 
was not willing to put ‘action’ and ‘knowledge’ on the same 


level. Evenfor Madhva, knowledge as such is superior to 
action and hence has a greater efficacy in our quest for 
liberation. ln fact, when we read some of the statements 
of Madhva we might get the impression that for him knowl- 
edge alone is the means for releasse. *A wise man having 
shaken off merits and demerits, as a pure soul attains 
release"."? In the same work the knowledge of Visnu, is 
given as the highest and all-perfect way to reach libeation. 
The means to attain release is the knowledge of that which 
is designated by the word ‘Self’,?7 At first sight, these and 
other similar texts may seem to prove that Madhva was an 
out and out gnostic. But if we take the total system of 
Madhva, and interpret his various statements in accordance 
with his general principles, then there cannot be any doubt 
that Madhva though admitting the inner worth of knowledge, 
does not in any way make knowledge the only way of libera- 


75. BSBh, III. 4.9.33. Also ibid. IV. 1.16 


76. VTV. no, 281 tada vidvan punyapape vidhüya 


nirajijanah paramam samyam 
upaiti 





71. ibid. 461 
AV. I. 1.129 


AV. I. 1.11 


atmasabdoditasyaiva jüanam muk- 
tau sadhanam s 








Visnu and Man's Last Destiny 287 


tion. In fact, for Madhva, knowledge is significant only as 
an element of devotion. 


Let us begin our analysis of the ‘way of knowledge’ by an 
enumeration of the truths which one should know in order 
toreach release. The true nature of Visnu and the real 
nature of all the non-divine realities should be known by 
all who are desirous of reaching release. Visnu must be 
known as the only independent and Supreme Being, who is 
the creator, support etc. of the whole universe."? "This 
Visnu is endowed with all qualities and is completely 
distinct from all other beings, including the liberated souls. 
He is the inner ruler of all and the real cause of all actions. 
In Visnu there is no inner division or multiplicity : his body, 
qualities, actions and manifestations are not ‘different’ from 
him. The soul must know that it isa dependent being: 
dependent on Visnu as regards its essential nature, action 
and knowledge."? 


The hierarchy of beings is another important doctrine of 
Dvaita Vedanta. The absolute soverignty of Visnu is not 
touched by the gradation of beings, or by the veneration, 
inferior beings render to the gods. On the contrary, they 
only enhance it. All the gods are dependent on the Lord. 
But since they are superior to us human beings, we have 
devotion towards them. Knowledge (correct) of the different 
grades of gods and devotion to the superior beings are 
necessary to obtain ‘mukti’. As Madhva says : It is necessary 
to have the highest devotion to Visnu. But according to the 
hierarchic order, devotion is to be cultivated towards 
others". (AV III. 3 103, 102). 

78. Is. Up. Bh. 1; 5,6 


BSBh. I. 1.2 AV. 
I. 1.90 ff. 


79. VTV. nos. 221, 
225; Kath. 
Up. Bh. p. 13 III 
Mund. 1.4. 
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It is from the study of the ‘sacred texts’, that one has to 
reach these essential truths. The very first Sūtra of the B. S. 
enjoins on us an enquiry into the nature of Brahman.99 The 
soulpossessing the necessary dispositions must inquire into 
Brahman, into the purport of all the sacred texts and into 
the primary meaning of all their words with the aid of 
his favour, in order to reach final release. So, one can 
finally reach true knowledge only through the study of the 
sacred tradition. 


The study af the sacred tradition, however, is not a pure 
intellectual exercise; it presupposes both moral dispositions 
and caste qualifications, We have already pointed out that the 
lower castes and women have no access of the Vedas. They 
have to be satisfied with the study of the Mahabharata, 
which Madhva calls the 5th Veda. Among the many moral 
qualifications which a true student should possess, a few may 
be picked out for special treatment here. ‘Steady reliance 
on Visnu (santi), the checking of pride (dama) satisfaction 
with Visnu, who dwells in one's heart (uparama), the 
endurance of the pairs of Opposites (titiksa) and the absence 
of anger (ksamà) should be found in a true seeker after 
truth.?! Sinceattachment to sensible things hinders a true 
search after truth one must cultivate ‘vairagya’, i. e. detach- 
ment from ephemeral things. The student of the Vedas must 
by the faithful fulfillment of all his duties, prepare himself 
for the reception of the truths,82 


80. BSBh. I. 1.1; AV. 





I. 1.11 
81. BR. A. Up. Bh. — Santis ‘tu bhagavan-nisthà damo 
IV. 4.22 madavinigrahah etc. 


82. BSBh. III. 4. 27 Yadyapi .Jüanenaive mokso niyatas 
tathàpi jüani éamadamadyupetah 
syat 

Tat. Di. pp.414-415 
Madhva calls “anti etc, *ahgani' of 
Jianam 


Visnu and Man's Last Destiny 289 


Madive says, tbe teacher ARE eat A 
N ; seeks release has the duty to 
teach the truth of Visnu to his pupils,9? and the pupils who 
seek knowledge must receive it from a qualified teacher.8* 
Ch, Up tells us that only he who has a preceptor kd 
the Absolute.$? From the teacher the pupil expects not only 
the mere imparting of knowledge, butabove all, his favour 
(prasada).59 In the acquirement of truth the favour of one's 
teacher is more important than one’s own efforts.87 

The effort of the ‘student’ for the acquiring of truth 
consists in the following four exercises—'Hearing' (sravana), 
reflection (manana), the fixing of one's whole mind upon 
the truths heard and reflected upon (nididhyasna),?? anda 











83. BSBh. IV. 1.3 


84. ibid. III. 3.44 yathà gurudattam tathaiva bhavati 
acaryavan puruso veda 


85. Ch. Up. VI. 14.2 


86. BSBh. IIT. 3.45 guruprasado balavan na tasmad 
balavattaram 

87. ibid. III. 3.44-45 The Hindu tradition attaches the 
greatest importance to the role of 
guru in the aquirement of our final 
goal. It is the guru who knows the 
right time when we should hear, 
reflect upon and meditate on the 
sacred texts. The grace of one’s guru 
is the principal cause of the final 
vision (AV. III. 3.204) As a rule one 
should not leave one's guru. Ifa 
guru of eminent qualities is found, 
one may leave an inferior teacher 
even without his permission (AV. 
III. 3.205) Ofcourse the ‘guru’ must 
bea realized person, learned and 
endowed with authority. (Tantra- 
sara. 126-130) 

88, ibid. III. 3.43 tatvanigcayo  vedarthaniyamaé ca 
brahmadrsteh prthag eva. 'atmià va 
are drstavyah, srotavyah, manta- 
vyah; nididhyasitavyah’ (Br. A. Up. 
IV. 4.5) 


20 


89. Tat. Pr. on BSBh. tatvajüánam hi 
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fourth exercise called ‘upasana’, which according to Madhav 
takes the form of either remembrance (smrti) or of medita- 
tion (dhyana). Though etymologically the word ‘sravana’ 
means any hearing, still in our context, as Jayatirtha points 
out, it means the ‘hearing and understanding of the truth 
contained in the sacred text'.9? The fruit of such a hearing 
is the knowledge of truth. ‘Manana’ stands for the mental 
process by which one reaches the certainty that the grasped 
meaning alone is the real sense of the sacred texts. These 
two activities must be carried on until we reach the vision 
of Visnu.?? ‘Nididhyasana’ as explained by *'Nyayamrta' 
is continuous thought which is centred on the truths taught 
in the sacred texts," Though I am unable to distinguish 
between ‘nididhyasana’ and upasana,"? still it is clear that 
both these activities in the system of Madhva imply an 
element of worship, an internal attitude of humble acknowl- 
edgement of Visnu’s absolute supremacy and sovereign 
power. He who is desirous of release must always reverence 
Visnu as the supreme self. 


‘Upasana’ is the most important step in the path of 
knowledge.°S Hence it demands our further attention and 


n sravaņaphalam, 
III. 3.43 ibid. mananam ca vedarthanirnayam 


90. BSBh, IV. 1.12 Yavan moksas 
Tat. Pr. p. 444 karyam 
91. Nyayamrta. 


tavad upasanadi 


nirantara cinta nididhyasanam ucy- 
ate 


We have attempted to define Madhva's notion of 

upasana in Appendix 4. 

93. In Madhva, upasana signifies the reverential approach of 
the soul tothe Lord. The soul desires to honour and 

serve the Lord. But it wants to know the grandeur of 

the Lord. The soul first of all knows the Lord as the 

author of all, the author of one’s body, the father of all. 


Out of this consciousness is bo 

rn personal attachment 
and engagement. The soul i : 
Nac uie ede asks itself: What should 


(AV. HI. 35 am d texts answer; continous upasana. 


92. 
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study. Once the aspirant has heard from his guru the 
sacred texts (in exceptional cases one might read the texts 
by one self) and has understood the interpretations offered 
by the teacher, he must take the next step viz. ‘manana’. 
‘Manana’ includes the investigation of the content of the 
texts, their comparison and harmonization. At this stage 
there is also the effort to harmonize the whole sacred 
teaching. Thus ‘manana’ continues the process of sravana 
by means of deep, concentrated reflection on the texts 
repeatedly hcard and assimilated,?* According to Jayatirtha 
“manana” is another name for jijñāsa (desire to know).°5 


‘Upasana’ in its ordinary sense means service or religious 
worship. It also has the meaning of religious reflection or 
meditation. In Madhvism, ‘Upasana’ can be of two types : 
the first type consists in the meditative study of the vedic 
texts,?9 Visnu is the central theme of the entire sacred 
tradition and it is only through the study of the sacred texts one 
can reach the sure knowledge of the Lord. The second type of 
Upasana is of the nature of dhyina (meditation). ibs type 
of Upasana begins only when the aspirant has acquired a 
sufficient and sure knowledge of Visnu from the sacred 
texts.9" ; 

The different members of ‘Yoga’ do not constitute an 
independent method of spiritual realization. They Hom 
part of ‘dhyana-upasana’. Madhva explains: Dharana 





a i a ir adhikarinah 
ki a karyam ityeva syad buddhir a nah 
cuneate EAS kartavyetyadarenahi (AV. III. 3.53). 

94. AV. III. 3.78 Madhva is convinced that one should 
«Es costantly , practice ‘Sravna and 
“manan” Sravanam mananam caiva 
kartavyam sarvathaiva. (AV. III. 

3.75) 


95. NS. on III. 3.1 


96. AV. III. 3.75 ff. : E ses 

97. AV. III. 3.55 Sopasana ca dvividha sastrabhyasa- 

STI svarüpini, dhyanarüpa para calva 
tadangam dharanadikam/ 
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(concentration) produces an intermittent presence of the 
object. Dhyana implies the continuous presence of the 
object without any effort. Samadhi implies the constant 
presence of the object without any effort".98 In fact yogic 
methods lead us only to ‘‘samadhi”, But “dhyana-upasana” 
in Madhva stands fora spiritual attitude full of reverence, 
love and the desire for service. This type of 


superior 
*upasana, is to be practised constantly. 


As ‘ignorance’ in the system of Madhav has a moral 
aspect, viz. the disposition of pride, so real knowledge, 
according to Madhva, has an element of humility : the 
recognition and conscious acceptance of Visnus independence 
and one's own utter dependence on him. 


Constant ‘hearing, reflection and meditation’ should be 
practised till we become possessors of the immediate vision 
of Visnu (aparoksajiiana). These exercises must be constant 
for two reasons: 1) the ignorance which covers the souls and 
hinders it from seeing the salvific truths is deep rooted; 2) the 
Lord whose immediate vision we long for is the most unman- 
ifest reality.?? Though the immediate vision of Visnu is 
the final fruit of our knowledge, still this fruit can be attained 
only through the favour of Visnu. Visnu, the most unman- 
ifest being can only be seen by him to whom Visnu grants 
this favour.°® He alone can remove ignorance and enable 





98. Tantrasarasamigrahah. 131 £f. gives in a clear way the 
teaching of Madhva on this point. 
The form of Visnu is unmanifest (avyakta) and hence 
Eee Pen deiggs to manifest himself 
BSBA. IIT. 2.22, 23, 25 etc. — 5 Of Madhva. 
Tat. Di. pp. avyakto’pi ; 


pi prakaéate prasannah san. 
99. BSBh. IIT. 2.99 


P2ramatmaparoksyam ca tat pra- 
sadad eva na jivasaktya 

atha jiva jüanayogyo'pi éravanadi- 
man api na svasaktya bhagavantam 
pasyati, kintu tat prasada(d).... 


Tat. Di, p. 335 
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us to see him. Therefore, Madhva can say without the least 
hesitation: “the immediate vision of Visnu is obtained only 
through the favour of Visnu and not through the power of 
the soul’’.10° 


In this context it may be instructive to mention a special 
view of Madhva. He says that the stain or blemish of evil 
actions do not touch in anyway those who have attained the 
correct and perfect vision, (vikarmalepo naivasti samyagdrsti- 
matam kvacit AV 111.4.4) The gods inferior to Brahma, do 
not lose the innate measure of knowledge and felicity they 
possess (according to their yogyata). But grave sins can 
diminsh their acquired qualities. (ibid. 5) The gods, Candra 
and Sugriva committed the crime of taking to themselves 
the wives of their superiors. They did not however, lose 
their innate knowledg, felicity and fitness for mukti. But 
their acquired qualities suffered a diminution. Evil actions 
done by human souls in the state of liberation produce a 
dimunition of their bliss. There is really no stain or blemish 
on the soul. Such is the fruit of knowledge. (ibid 7-8) "The 
'samyagjfianin? or ‘aparoksajianin’ of Madhvism corresponds 
to the ‘jivanmukta’ of other Hindu schools. It is true that 
Madhava does not accept the doctrine of jivanmukti. But 
something equivalent is to be found in his teaching. InMadhva 
even ‘samyagjfiana’ does not immediately destroy avidya or 
bondage. But the prospect of moksa’ seems to be assured. 
Only when the *pràrabdhakarmas' are exahausted, release 
will be attained, But the Lord through his grace can destroy 
some portion of ‘karma’. (On upamarda BSBh 111.451 & 
16) Another point that needs to be mentined here is that souls 
even in the state of release can commitsins. But once they 





Visnu is «Vilaksanarüpa"; He is 
‘satyam, jaanam, anantam’. Such 
a being is seen only through its own 
favour. 

100. BSBh. III. 2.22 
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have reached the state of *samyagjüana' sin does not really 
affect their reality. 


The immediate vision of Visnu is not full liberation. By 
the fact that a chained prisnor obtains the favour of meeting 
the king, he does not thereby become fully free. He has the 
hope of obtaining his freedom. Only Visnu can detroy the 
beginningless ignorance and deliver the jiva from its bondage 
to matter.!"! This signifies that the final saving knowledge 
is from Visnu alone, even though the favour of Visnu does 
not do away with our efforts, But the whole of knowledge 
forms a part of something else which is superior to it, viz., 
devotion, 


In Dvaita Vedanta, the saving knowledg too is graded. It 
exists in vaying degrees in different types of beings. Only 
slowly knowledge becomes more precise and clear. The first 
stage of knowledge is that of reflection on the vedic texts. 
Through the study of the Vedas we get the knowledge of 
their supreme purport, Visnu, But this is an indirect know- 
ledge. (AV 111.3-75 ff) This is a way tothe vision of the 
Lord. The yogins however, possess a higher stage of know- 
ledge. Through penance they have purified themselves. They 
see God reflected in the mirror of their selves. We know that 
the finite spirit is a mediumless refelction of the Lord. In 
fact it is both the reflection and the mirror. What the Yogins 
really see is only the image of the Lord. He is different 
from all the products. (AV 111.4.86) The gods have an 
immediate vision or knowledge of the Lord. But this know- 
ledge is not steady. (AV 111.4.78, 85-86) Before liberation, 
their qualities are not really complete. In fact only the 
liberated souls possess the full, steady and immediate know- 
ledge or vision of God. At each successive stage of knowledge 
there is a greater degree of devotion. In liberation, devotion 
is no more a means. It is the goal itself; itis beatitude. (AV 
111.4.234) 


101. AV. I. 1.41 and Jayatirtha’s comments; 
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3. The Way of Devotion (bhakti-marga) 

The way of knowledge and the way of devotion are inse- 
parably bound together in the thought of Madhva.'°* We 
cannot separate one from the other, though we may legitima- 
tely ask the question whether the element of knowledge or 
the element of love holds primacy in ‘bhakti’. At the root 
of one’s devotion to Visnu, there is the certain knowledge of 
the greatness of Visnu. It must be noted here that in the 
descriptions of bhakti given by Madhva or quoted by him, 
sometimes the element of knowledge and sometimes the 
element of ‘love-devotion’ stands out as the principal element, 
though on the whole, love is more stressed than knowledge. 

Let us try to analyse a few of the madhva descriptions of 
bhakti. Madhva says : “Since knowledge is a part of bhakti 
(devotion), hhakti is called knowledge. Bhakti is said to be 
atype of knowledge”.1°% Trivikrama says that ‘bhakti is 
that knowledge which is accompanied by loving devotion'.! 04 
In these two descriptions of bhakti, knowledge is more stres- 
sed than love. But in the following description of bhakti 
taken from the Bhavisyat Purana, love is said to be the princi- 
pal element of bhakti. ‘Bhakti is that firm and all surpassing 
love, which is preceded by (which springs from) the knowledge 
of the greatness of Vtsnu.105 Here knowledge becomes a 





102. Inthe following texts ‘knowledge’ and ‘devotion’ are 
put together : x 
BSBh. III. 2. 19; Mund. Up. Bh. I. 1.5; Pr. Di. on Bh. 
Gi. on Bh. Gi. Bh. IX. 31; 
Tat. Di. p. 329; Mbh. Tatn. I.86 etc. | x 
103. AV. jaanasya bhaktir jüànam itiryate — 
jüanasyaiva viéeso yat bhaktir ity 
abhidhiyate. 
Here, though the concept of ‘bhakti’ 
is more extensive, still it is the inten- 
sity of the gnostic element, which 
essentially constitutes real bhakti. 


104. Tat. Di. p. 328 snehasahitam jiíanam bhaktih 


105. BSBh. III. 2.19 mahatmyajianapurvas tu sadrdhah 
: sarvato” dhikah sneho bhaktih 
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prerequisite of firm love. Commenting on B.S.Bh. Trivikrama 
writes: “knowledge is a part (améa) of bhakti".106 Anda 
little further, he writes that ‘bhakti’ is an attitude (bhava) 
which is of the nature of love and great respect.!°7 The 
respect of which Trivikrama here speaks may be best under- 
stood from Madhva’s comments on I Mund. 1.5: «He is the 
best devotee and Bhagavata who considers Visnu to be the 
supreme with none equal or superior to him”’.1°8 


Jayatirtha with his usual clarity brings out the relation 
between knowledge and devotion in his commentary on Bh. 
Gi. Bh. *Since there isan inseperable connection between 
devotion and knowledge, when one is absent, the other too is 
absent",.109 So both knowledge and devotion exist together 
and between them there exists a certain mutual dependence. 
Madhva is conscious of the interdependence of knowledge 
and bhakti. An incipient devotion or desire is needed in 
order to reach the knowledge of Visnu, and the knowledge of 
Visnu impels the soul to greater devotion, Finally liberation 
(or the state of release) itself is seen as bhakti.210 The 
desire for Visnu forms part of the jiva. This desire cannot 
be suppressed by the attainment of the objects of the lower 
desires. In this sense, bhakti remains even after the attain- 
ment of liberation. All desires are not suppressed in the 


106. Tat, Di. p. 329 





J@ana is said to be an amáa of 
bhakti. 


Snehabahumanatmako bhavah 
bhaktih 


108. I Mund Up Bh. 1.5 
109. Pr. Di. on IX 31 


107. ibid, 


bhaktijüanayor avinabhütatvat ca 
tadabhave tadabhavasiddhih 


110. AV. III. 4.933 bhaktya jüanam, tato bhaktih, tato 


drstih, tataé ca sā, tata muktih, tato 
bhaktih, saiva syat sukharapini. 
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state of final release. The peace of liberation consists in the 
fact that the jiva is fully fixed in the Lord.111 


In his commentary on the Br. A. Up., Madhva has a few 
revealing lines which we must briefly analyse here. Madhva 
writes : ‘Visnu is dearer (to the Bhakta) than a son, wealth or 
one’s own self. One’s love for one's own self is from the 
Lord'.!!? This statement is proved by the datum of experi- 
ence that a man often acts against his own good. Madhva 
continues : It is in the love of Visnu everything else becomes 
dear to (us)’.118 Why is Visnu so dear ,to us that only in the 
love of Visnu does everything else become lovable? Visnu’s 
absolute perfection is the answer. Since he is the most per- 
fect of all beings, he is dearer to us than all the other beings. 
It is foolish to think of one’s petty self or anything else as 
dearer than Visnu, says Madhva.!!* In this short passage 





111. Gi. T. N. II. 70 kamo moksavirodhi syanna sarve- 
cchavirodhiniti ca na ca sarveccha- 
bhave jivanam bhavati/santir mokso 
yato hyatra visnunistha bhaved 
dhruveti ca 


112. Br. Up. Bh. I. 48 The text commented upon is: 
*tadetat preyah, putrat preyo, 
vittat preyo...atmano'pi priyatvam 
tu tenaiva krtam anjasa 

113. ibid. yato'tah svatmanaé capi svapriya- 
tvam udahrtam asminpriye priyam 
sarvam, tasmad ekah priyo Harih 


114. Br A Up Bh. I. 4.9. Also ibid. I. 4.7 speaks of the 
j absolute perfection of Visnu. 
Bhakti is a steady and continuous flow of love of God, 
which is not obstructed by any number of hinderances. 
This love for God transcends our love for ourselves, for 
our kith and kin and for our possessions. This love is 
based on the all surpassing majesty of God for he is the 
abode of all perfection. 

Mahatmyajiiana pürvastu suddrdhah 
sarvato'dhikah — sneho bhaktiriti 
roktah taya muktir na canyatha 

(Mbh. T. N. 1.86) . 
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the devotee's love for Visnu is made to rest on Visnu's abso. 
lute perfection. Visnu is lovable and loved for his own sake 
and not for what he does for the soul. 


The power of bhakti is so great ‘that the devotees are in 
Visnu and Visnu in them.!?5 The devotees are under the full 
control of the Lord and the Lord in his turn is under the con- 
trol of the devotees.!16 Jayatirtha commenting on these lines 
puts the question : Are not all beings (here all souls) under the 
sway of Visnu; all dependent on Visnu ?117 What then is the 
meaning of the statement that the devotees are under the 
control of Visnu ? Madhva and Jayatirtha tell us that the 
devotee is conscious of his dependence on Visnu, whereas 
the non-devotee in not conscious of his dependence.!45 Once 
again devotion is here seen as the conscious and willing 
acceptance of the ‘ontological’ dependence of the soul on 
Visnu. Neither Madhva nor Jayatirtha tells us how Visnu is 
under the ‘control’ of the devotee. In what way Visnu allows 
himself to be conducted by the devotee remains unexpained, 


Madhva admits different types and grades of bhakti. First 
of all, bhakti differs from one class of souls to another, The 


gods for example must be devoted to Visnu by means of 
AMEN CHMMEENA. pue 


Madhva does not accept ‘‘dvesa- 
bhaktt" as salvific. Persons like 
Sisupala were real bhaktas. But 
the power ofa curse turned them 
into haters of God. Once released 
from that evil power, they got the 
reward of their devotion. 

‘Sarvagam paramátmanam sarvam 
ca paramatmani 

Bh. Gi, IX. 29 Ye bhajanti tu mam b 

te tesu capy aham 


115. Is. Up Bh. 5 


haktyà mayi 


116. Bh Gi Bh. IX. 29 
117. Pr. Di. on Bh Gi 
Bh. IX. 29 
118. Bh Gi Bh. IX. 99 *buddhip 

bhedah’ 


mama te vaóah tesam aham vaáa.... 


ürvabuddhipürvakatvena 
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‘love’ (sneha); the Apsaras should manifest their devotion to 
Visnu through the attitude of ‘a woman in love with her 
husband’ (kamitvena).?1? Bhakti can take different shapes in 
the soul : the humble attitude of a servant to his Lord, of a 
son to his father, of a desciple to his teacher.!?? Apart from 
the statement that Apasaras should show their devotion to 
Visnu through their attitude of feminine love, we do not find 
any erotic fervour in Madhva's idea of man's devotion to 
Visnu. From the point of view of the intensity of devotion 
Madhva distinguishes between the higher, middle and lower 


types of bhaktas (uttama, madhyama and adhama).!?! 


Devotion is directed not only to Visnu but also to other 
superior beings like Laksmi, Brahma and Váyu.!?? Such 
bhakti is salvific when practised in the right way. Visnu 
alone is the absolute being and absolute devotion can be 
practised only towards him. Devotion to Vayu is specially 
recommended because Madhva considers god Vayu as a sort 
of ‘mediator’ who leads the souls to Visnu.'?? 


119. For texts-Vide B.N.K. Sharma op. cit. pp. 292-293 


120. ibid. 

121. BSBh. IV. 3.16 These different types and grades of 
bhakti depend upon the intrinsic 
‘adhikartiva’ of the souls. 

122. A. V. III. 3.102 f. see also D. N. K. Sharma Op. Cit. 

.996. Devotion to Visnu is called 

Parabhaktih. Devotion to Rama 
etc, should be practised in a graded 
manner by one desirous of obtaining 
his final end. AV. III. 4. 245 f. 
Equals who are good are to be loved 
as one loves oneself and. mercy is to 
be shown to others. (AV. III. 3.105) 


123. BSBh. IV. 3.12 Br. In spite of this mediating function, 
A Up. Bh. III. 59 thetexts I have studied do not in 

any way permit one to equate Vayu 

with Christ or the Holy Spirit. Mr. 

Vasu in his translation of Madhva’s 

Upanisad-Bhasyas has rendered the 
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According to Madhva, bhakti is both the means to libera- 
tion and the very goal. Bhakti leads us on the path of know- 
legde and obtains for us Visnu's grace. But it is also the end 
or goal. Even the liberated jiva, is filled with bhakti, He 
grows in bhakti. It's very essence is felicity. Now bhakti is 
no more a means, ?* Thus the incipient desire for Visnu 
which is in the jiva, is awakened and made to grow by means 
of vedic study and meditation. It blossoms into bhakti. This 
bhakti is a continuous current of love, surpassing allour 
desires, and possessing the power to overcome all obstacles. 
It finally reaches the bliss of union with Visnu. 


word *Vayu' into English with such 
expressions as'Christ the Son of God 
Mediator, First-born etc.' Bishop 
Kulandram (Grace in Christianity 
and Hinduism, p. 178, p. 214) and 
Prof. Zachner (Hinduism, p. 101) 
have fallen victims to the theosophi- 
zing tendencies of Mr. Vasu and 


other modern interpreters of Madhva. 
In the system of Madhva, Vayu is 
not equal to Visnu; he does not seem 
to lead all souls to Visnu; he has 
very little in common with Christ 
or the Holy Spirit. 


124. Gi. T. N. Introduction : Visnubhakter eva sarvasadha- 
nottamattvam. Bhakti is a more 
elevated means than direct and 
indirect knowledge, Propitiated by 
bhakti, he grants the soul a steady 
knowledge and a greater bhakti. 
mukto'pi tadvaso nityam — bhüyo 
bhakti-samanvitah, sadhyandasvarü- 
paiva bhaktir naivatra sadhanam. 
(ibid.) Cf. also “anuvartate ca sa 


bhaktir fnuktava üpini : 
III. 3.211) avanandarüpini. (AV | 


Harerupasana Catra Sadaiva Sukharüpini 
Na tu Sadhanabhüta = DI E 
(BSBh. IV. 421) üta Sa seddherevatra sa yatah 
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But neither the true knowledge of Visnu nor real bhakti 


towards him is possible without the elective of favour of 
Visnu.1?5 


Up to now we have only explained the nature and nece- 
ssity of ‘bhakti’ to the Lord. But in the pluralistic, ontological 
theology of Madhva, there is also the need of a respect or 
love towards oneself. Madhva terms it ‘svadara’ : self respect 
or legitimate desire for one’s own good. Ifa person does not 
desire his own good, then there will be no desire for ‘mukti’ 
too in him (AVIII 3. 103) 


Salvific ‘bahkti’ includes also the devotion that one should 
have to superior beings. Madhva repeats that a graded 
devotion to the gods is necessary for liberation. This is noth- 
ing but the conscious acceptance of the true nature of reality. 
It is also prescribed by the Vedas (AV 111.4.242ff) Ones 
respect for oneself and the devotion one has for the gods, 
must find their fulfilment in one’s highest devotion to the 
Lord. The progress towards liberation is a step by step ascent 
to Visnu through the -various grades of beings. ‘Bhakti’ is 
the force that sustains the movement. Moreover, the reali- 
especially of the gods, 


sation of the various grades of beings, 
atness and distance of 


offers us the awareness of the utter gre 
the Lord from all other beings. 


4. The Favour of Visnu (prasada) 

The means of release which we have described up to now: 
the way of action, the way of knowledge and the way of 
bhakti, are intended to move Visnu to show us his favour. 
His favour or grace alone can ultimately grant us what we 
The very discovery of one's own self in 


are searching for. : 
favour of Visnu. 


all its depth and purity depends on the 


195. BSBh. 2.22 
AV. I. 1.12 vrnute yam tena labhyah (Kath 


Up. II. 22) 
ajnanam jaanado Visnur jüaninam 


ibid. I. 1.15 
pug moksadaé Cas. 
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Madbva ceaselessly repeats that ‘release’ is obtained only 
through the favour of Visnu.!?? Jayatirtha’s comments on 
the same passage contain the affirmation that without the 
favour of Visnu no release is possible.!?" A, V. verse 93 tells 
us that liberation is obtained through the ‘good will’ of 
Visnu.!?9 In all the works of Madhva and in the commenta- 
ries of Trivikrama and Jayatirtha we find innumerable 
statements to the effect that without the favour or grace 
(prasada, priti) of Visnu or without the choice of God, none 
can attain release, the highest end of the soul. 12° 


The word most commonly used by Madhva to express 
the idea of the favour or grace of Visnu, is *'prasada,? though 
other words like “priti?” and “anugraha” occur in his writ- 
ings. But the word prasada is by no means reserved to express 
the idea of divine favour. Madhva speak of the earth ‘favo- 
ured’ by rain (prasadita);!3? he insists on the need of the 
prasáda or anugraha of the teacher in order to reach the 
saving knowledge of truth.!9! The same word is used to 


express the idea of favour shown by kings and other great 


126. Bh. Gi. Bh. IT, 23-25 sa ca (moksah) visnuprasadad eva 
siddhyati 
(They are many other citations to 
this effect in the same section) 

127. Pr. Di. On Bh, Gi. Bh. II. 23-25 


moksasya bhagavatprasadasadhyat- 
vam anyasadhyatvabhavaé ca 

128. AV. I. 1.93 The Vedas teach ‘sagunabrahman 
and moksa’ which are obtained by 
the ‘priti? (good will, favour) of 
Brahman. 


129, For texts: Bh. Gi. Bh. II. 23-25; Pr. on these Madhva 
texts. 


Kath. Up. Bh. - 19-20; AV. : I 
2. 22, 27, 37, etc. Ep V.11, 15; BSBh. II 


130. BSBh. IT. 2.4 Here, the anugraha or prasada of 


the r ain-god (parjanya) i t. 
131, ibid. III, 3. 44-46 uS is mean 
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men to those who acknowledge humbly their greatness.'?? 
From the use of the word itself by Madhva, we cannot get 
any clear idea of the reality or the nature of the saving favour 
of Visnu, Again it must be said that apart from the general 
affirmation that without the favour of Visnu, release is 
impossible, Madhva has not given us any real theology of 
grace. 


But if we compare the various texts on prasada and eva- 
luate them in the general context of the madhva system, we 
seem to reach the following conclusion. Prasada or priti is 
the benevolent disposition of a higher person towards a lower 
person, because the lower person humbly acknowledges the 
superiority of the higher. This benevolent attitude produces 
in the lower person a real result, Since the prasada of Visnu 
is the ultimate cause of liberation, i. e., of the removal of the 
positive ignorance which veils the soul, and of the soul’s con- 
nection with matter, we can say without any hesitation that 
the favour of God isa positive entity. Release which is caused 
by grace is real. So the cause which effects it, must also be 
real. The reality of grace forms part of the general madhva 
realism. 


Madhva’s explanation of bhakti and prasada seems to indi- 
cate that our acknowleegement of Visnu’s superiority is the 
cause, that moves Visnu to grant us his favour. But in the 
Kath. Up. Bh. Madhva states that only through the favour of 
Visnu can one know his superiority. On the other hand 
only he who knows Visnu’s superiority can receive his favour. 
Madhva thus seems to be at pains to express the interrelation 
between ‘grace and work’. 


5. The Function of the Saving Favour of Vispu 


Darkness is removed by light; in the same manner ignora- 


nce is removed by knowledge. So why should one bring in a 
new element into the process of release. Such is the objection 


132, Bh, Gi. Bh. II. 23-25. 
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of the Advaitin against the madhva view of divine favour, 
According to the Advaitin the cause of our release is 
mediate knowledge of Truth,}38 


the im- 


Madhva’s arguments against this monistic position are by 
now well known to us, Since the beginningless bondage is 
caused by Visnu, he alone can remove the bondage and give 
to the soul final release. Sacred texts like “By him, whom 
Visnu chooses, the Supreme Being is attained",134 clearly 
teach us that Visnu alone is the ultimate cause of the soul’s 
release from bondage and misery. Release consists in the 
immediate knowledge of Visnu (brahmasaksatkara). Who can 
reach this immediate knowledge of the invisible Visnu, if 
Visnu himself does not grant it to him? Finally, Madhva 
thinks that the monistic objection is based on a false theory 
of knowledge. Knowledge as such does not destroy a positive 
entity like ignorance with which Visnu has enveloped us. 
Knowledge means the cognition of an existing object and not 
the destruction of the object of knowledge.135 
— A — € 
(133) The Advaita view of the cause of release is very com- 

plex. Sahkara for example says 
that ‘moksa is effected by the 
"knowledge which is caused (vijňā- 
nena hetukena) by his grace 
(tadanugrha) 
(SBSBh. IT. 3.41). In his Bh, Gi. 
Bh. 2, 29, Sankara says that release 
| 1s to be attained by means of 
knowledge which is caused by Iévara- 
prasáda. But the idea of grace 
introduces ‘dualism’ into reality and 
thought, and hence Sankara admits 
in truth only one means of release: 
the immediate experience of identity) 
(Vide: SBSBh. IV. 2,13; IV. 1.13; 
T. 1.4 etc*) 
The invisible Visnu becomes visible 


to us only if he manifests himself to 
us. BSBh, II. 3.49 


*La Voie la Connaisance,, 


This means 


(134) Kath Up. II. 29 


^5 p. 48 ff. 


(135) S. Siauve, 
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that true knowledge cannot release the soul from positive 
ignorance. 


Man's deliverance from bondage by Visnu is compared to 
the freeing of a prisoner by a king. “Asa king, being pleased 
at the sight of a prisoner, frees him from his bonds, so the 
Lord when seen, cuts the bonds of the soul asunder.”186 The 
king sends the man to prison and so he alone can free him 
from it. Of course, there is an essential difference between the 
chains of a prisoner and the bonds of a transmigrating soul; 
the first has a beginning, the second has no beginning. So 
the bondage of the soul can be destroyed only by Visnu, be- 
cause he alone is omnipotent.137 


In bondage itself we have to distinguish between two 
causalities; there is the secondary causality of positive ignora- 
nce and of the union of soul and matter; then there is the 
primary causality of Visnu, who is really the principal cause 
of the veiling of the soul. This means that the Lord may 
remove the secondary cause of bondage viz.,positive ignorance 
and yet the soul may remain without the possession of the 
totality of bliss because the Lord has not taken away his im- 
mediate binding action from the soul!?* According to 
Jayatirtha nothing material and unconscious like “karma” or 
ignorance can stand in the way of the action of God.139 This 


136. AV. I. 1.41, 42 
137. NS. texts quoted by S. S. Siauve, Op. Cit. P: 50 ge 
138 ; arameśvaraśaktir eva j.vasvarüpá- 
B TUM mukhyam avidya tu nimi- . 
ttamatram (S. Siauve, Op. Cit. 
p. 92) 
tato ‘vidyayam nivrttayam api 
nàsesanandabhivyaktir yavad Iévara 
eva svakiyam bandhakasaktim na 
tato vyavartayati (ibid) 
tananam karmanam svatantra- 
ee bhagavatprasadapratibandhakatva- 
yogat (ibid. p. 51) 
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way of looking at bondage helps Madhva to explain how a 
man, though still in his body can be released from the bondage 
of positive ignorance and yet not be the possessor of full bliss 
( jivanmukti),149 


In otherwords, Madhva admits moments in the func. 
tioning of the saving favour of Visnu. There is first of all 
thesaving action of Visnu by which knowledge is granted 
tothe ignorant; secondly Visnu gives liberation from igno- 
rance to the knowers of Visnu and finally he grants bliss to 
the liberated souls. This makes it clear that a man may be 
liberated from ignorance and yet remain without the final 
bliss. As Visnu relaxes more or less his immediate binding 
action on the soul, there is more or less bliss in the soul, 141 
So the divine activity of liberating the jiva is essentially an 
action by which the soul is united to the source of all felicity. 
The soul had in the past never enjoyed sucha relationship. 
This relationship is something effected by grace. Under the 
influence ofthe liberating grace of Visnu the souls fit for 


liberation receive from him the actualization of their capacity 
(yogyata) for bliss, 


D. The Status of the Released Souls 
We have already described in some detail the nature of 


release, its source and the way toattain it. Let us try now 


to examine a little more closely the condition of the released 
soul. 





140. On the doctrine of ‘Jivanmukti? in Madhva--Conf. 


BSBh. IV. 1.13 f; Von Glasenapp, 
Op. Cit. p. 99 f, 


The power of the Lord is the princi- 
pal means for the veiling of the 
real and proper form of the jiva- 
Avidya is only the instrumental 
Cause. So when avidya is removed; 
there does not immediately appear 
total felicity. The Lord’s power of 
binding the soul still remains. 


; i À 
“ata €vanandahrasavrddhi vaksyate. 


141. NS. I. 1.15. 
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The first point, which Madhva insists on in this connec- 
tion is the distinction of the released soul from Visnu. 
Release is not the attainment of the soul's identity with 
Visnu; it is only the highest similarity and union with 
Visnu.!4? Even in the released state, Visnu is the support 
of the souls; there is no identity of nature with him. Just as 
pure water poured into pure water acquires community of 
likeness (tadrg eve bhavati), even so the man of wisdom 
shakes off merits and demerits and asa pure soul attains 
highest similarity with (Visnu).:? In release the mind 
will be in tune with Brahman's mind.!*4 

In Madhva's opinion the whole of the Kath. Up. teaches 
this one doctrine, viz. the distinction of the released soul 
from Visnu. Visnu alone remains the absolutely indepen- 
dent Being while the soul, even the realeased soul, is depen- 
dent on him. Visnu issuperior to and the overlord of the 
released soul,!!5 These facts show that the distinction 
between the souls and the Absolute Being is not bridged even 
by release. 

Real identity of the released with Brahman would imply 
the destruction of the consciousness of the soul. Butin the 
first place, the sacred texts such as : «The self is imperishable 
and his attributes are inextinguishable", teach us that the 
souls and its attributes are indestructible.**® Secondly, the 








142. VTV. no. 281 aramam samyam upaiti TE 
ibid. Pi pe svarüpaikatà tasya, muktasyapi 


virüpatah 
143. ibid. no. 281 
; . Di. p. 172 i d 
BsBh Te read clearly rejects fsvarü- 
aikya' of the released soul with 
Visnu 
brahmamatyanuküla me 
muktau bhavisyati 
ibid, 297-302; 308 etc. 
145. BSBh. II. 1.14; II. 3.28 


146. Br. À Up. IV. 5.14 


mati 
144, VTV. nos. 293; 294 20 
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destruction of consciousness is by no means desirable’, 


In 
the state of release, Visnu necessarily is to be known : 


but if 
the released have no consciousness how can they know Visnu ? 


In the greatest good of man, i. e. in release, the absence of 
knowledge is unthinkable. Release is by definition the state 
of bliss and if one has no consciousness, can there be the 
pleasure arising out of seeing, smelling etc, ?147 


Let us look at the same point from the angle of the object. 
Identity of the released with Vishu, would mean that there 
would be a subject of knowledge without an object of knowle- 
dge.*4® But according to the general principle of Madhva, 
knowledge is impossible when we have no object of know- 
ledge, When knowledge is absent, there is only emptiness ! 
Thus release would become nothing but emptiness. Thus 
the Visnu-Soul identity implies on the one hand the destruc- 
tion of the individual personality of the soul, and thus the 
abrogation of the very purpose of release; and on the other 
hand, the destruction of the ‘object’, viz., Visnu’, and thus the 
emptying out of the very content of release.149 


Another interesting point which we wish to discuss briefly, 
is whether the released souls possess bodies or not. The pro- 
blem is discussed by Madhva in his commentary on the 4th 








147. Br, À Up. Bh. I. 4.10 


BSBh. IV. 4.1 ff, discusses the problem of the ‘nature 


of ‘mukti’. Release is enjoyment. 
Madhva takes it for granted that 
this enjoyment is a conscious and 
felt experience. 
148. BSBh. IV. 4.4, 5, etc, teach that Visnu is the object and 
the Stver of all enjoyments. 5 
vt iNardyanaprapti? (Tat. Di. 
p. - ltis'paramananda! (VIV. 
Toe eg P ananda' ( 
Jiieya’ (object of knowledge) there is 
no knowledge; there is only ‘void’ 
Sünyat 


a) but i i id. 
(BSBI. MAD mukti is no void 


149. When there is no 
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“pada” of the 4th chap. of the B. S. In the Hindu tradition, 
there were different views on this matter, 


An opinion attributed to Jaimini says that the released 
souls enjoy their blessing through the Absolute Being. “The 
released having abandoned this body and having reached 
Brahman, through Brahman hears and through him enjoys all 
this.”!°° Brahman is the medium through which the relea- 
sed know and enjoy. As an unknown text says, the released 
take (everything) with the hand of Visnu, see through the 
eyes of Hari, walk with the feet of Hari and this is the state of 
the released.?5! 


But the sages Audulomi and Badiri think that the released 
souls, though completely freed from all gross material bodies, 
possess nevertheless bodies consisting of pure matter. This 
means that the released souls see, hear and enjoy with the 
help of their own pure bodies, though Badarayana, according 
to Madhva, would add that they do all these activities assis- 
ted by the members of Visnu’s body.*5? 


There is a third view which is again attributed to Jaimini 
and which says that the released souls at their own will take 
on bodies consisting of pure matter (suddha sattva) which 
would further their bliss. 

Madhva is of the opinion that the released souls, possess- 
ing head, body hands and feet formed out of knowledge and 
felicity, freed from all defects, have no other activity except 
play. Because the released possess pure spiritual faculties, 
they can know the pure from of Visnu (spiritual body) which 
also is formed out of pure knowledge and felicity.2°° y 

What are the activities of the released souls? Apart from 
those activities which keep them in their blessed state they 





150. BSBh. IV. 4.5 
151. ibid. IV. 4.5 

152. ibid, IV. 4.6, 7, 9, 10 
153. Br. A. U, Bh. III 5.4 
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are not obliged to perform any actions.!54 The bliss of the 
released is uniform and unchanging. Still the Madhvas, as 
attested by the Madhvasiddhantasara, enumerate eleven acti- 
vities in which the released souls engage themselves, ‘Some 
enjoy the company of women, others ride in chariots or on 
horses and elephants, others praise the Lord by the utterance 
of Vedic mantras, still others dance or play on musical ins- 
truments etc.'!5^ But whatever these souls do, they do it in 
order to keep themselves in their state of bliss. One thing 
to be remembered here is that these souls have no prescribed 
duties. For example, they are not bound to meditate on 
Visiu; but they are free to meditate on him. Injunctions and 
prohibitions which are all means to the attainment of release 
have no longer any binding force. They enter upon other 
activities too according to their pleasure, since the performa- 
nce of actions does not bring about bondage nor their avoida- 
nce cause any evil consequence.!?9 What Madhva wants to 
insist upon in this context is that thereleased are no more 
bound by external laws. Only the law of their inner bliss 
regulates and rules their actions. Release is not a passive 
or inactive state, The released souls are active and free. 
They are not without desires; but their desires are pure and 


are immediately realised because they are fully in accord 
with the desire of Visnu. 


Madhva admits a gradation in the bliss(anandataratamya) 
and status of the released, This opinion is a direct conseque- 
nce of the madhva idea of the difference in nature-fitness 
(svarüpa yogyata) of each individual soul. As we have often 





the fact that the released souls 
2 en of knowledge, So they are free to act or not 
fo act. Ibid. IV. 4.21. They always contemplate Vişnu. 
heir bliss is uniform (BS Bh. IV. 4. 21-22). i 
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said in the previous sections, Madhva admits not only diffe- 
rent classes of souls but also some sort of a distinction in 
*nature' between souls of the same class. Since these natures 
and these differences are without beginning and without end, 
the individual differences must remain even after release. A 
second argument (ultimately a corollary of the first) to prove 
the same point, is that between the means used and the 
result attained there must be a proportion. The means used 
by the gods etc. for the attainment of release cannot be 
compared with the means used by us. If we do not accept 
gradation in Moksa we should be guilty of attributing some- 
thing to some one who does not deserve it. and denying to 
some one something which is really due to him.!5" In the 
hierarchy of released souls, god Brahma occupies the first 
place. In fact he is the highest among the *mukti yogya’ 
souls. Because of these reasons Madhva thinks that there is a 
gradation in the bliss of the released souls. 


Another way of expressing the idea of gradation among 
the released souls is taken by Madhva from the Vaisnava doct- 
rine of four grades in release. The released souls are ranked 
in an ascending order in as much as they are in Visnu's world 
(sàlokya), or close to Visnu (samipya), or similar to him 
(sàrüpya), or united to him (sayüjya).:59 Neither Madhva 
nor his two commentators have given us an elaborate explana- 
tion of these terms. In "salokya-mukti", the released souls 
are admitted into the world of Visnu, viz. Waikuntha. In 


the next stage, they remain in his proximity and presence. 


157. Madhva enumerates the efforts put forth by the various 


ods to reach release. PT 
iE Yuktam ca sadhanadhikiyat 


Sadhyadhikyam suradisu D 
nadhikyam yadi sadhye syat 
prayatnah sadhane kutah : 2 A 
The efforts of each soul is in proportion of js PE 
. .19. The lesser or greater intensity of know- 
x eee von as the cause of these difference (jmana- 
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At this stage the released are the servants ofthe Lord.!5* In 
“saripya-mukti” the desire of the souls to be assimilated to 
Visnu is realized because of the gift of a body similar to that 
ofthe Lord. In this resemblance, the released experience a 
special felicity.'5? In sayüjya-mukti the released penetrate 
into the body of Visnu.!?! Their special felicity consists in 
this close union and in the fact that they now know by means 
of the very divine faculties.!?? At this stage the released are 
united to the body of Visnu. Their felicity is not material or 
purely selfish, 


The Madhvas are quite conscious of the objection that 
inequality among the released souls would inevitably lead 
them to jealousy and strife. But since the released state is a 
state of unalloyed bliss, there should be no room there for 
dissatisfaction, discontentment and rivalry.!93 Each liberated 
soul sees Visnu. Each feels that the Lord “is turned towards 


me”, just as each one has the impression that the Sun is look- 
ing at him.164 





159. Br. A U. Bh. III. 5.4. V 
moksa ucyate 


160. Pr U Bh. VI. 4. Bha 
sukham bhavati. 


161. Br À U. Bh. VI. 1.2. Pravigya deham yo bhogah svarü- 
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162. Ibid. 
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Jayatirtha tells us that mutual rivalry is caused by inordi- 
nate desire (kama), jealousy and the attitude of unhelpfulness 
Now the released souls, since they know Visnu, i. e. since they 
know Visnu directly, have no defects, no faults and they help 
each other. This statement is intended to show that the very 
foundation for rivalry and discontentment, viz. internal defe- 
cts, is absent in the released. Though there isa gradation 
among the souls in bliss still in the absence of defects they are 
all equal. All the released are ‘equally without defects’. Bet- 
ween a teacher and a pupil there is surely a big difference. 
But this difference does not in any way cause any rivalry or 
discontentment in the pupil because the causes of such rivalry 
and discontent are absent in the student. Morever, the higher 
and superior souls have been of help to the lower and inferior 
souls in the attainment of bliss.! 95 


The devotion and love which the liberated jivas feel towards 
Visnu, affect also their attitude to other liberated souls. ‘The 
hierarchic order of the liberated jivas reflect the perfections 
of Visnu. The inferior jivas are reflections of Visnu and of 
the superior souls. The lower grades of jivas are also direc- 
ted by the higher souls. Morever the vision of Visnu fills 
each soul with bliss according to its capacity and fitness.!99 


Thus the released souls remain in unchanging bliss united 
to Visnu and in harmony with the other liberated jivas for 
all eternity. 





165. Br À Up Bh. III. 5.4; AV III. 3.188 ss. AV IIT. 4.97 ss. 
The direct vision of Visuu is produced only in those 
souls whose defects have been deleted through repeated 
rebirth. Defects like hatred and envy cannot reappear 
in the state of mukti. 

166. Br À Up. Bh. III. 5.4. Tattadyogyataya pürtau visnor 
drstih prajayate. Just as a pot, a river and an ocean can 
be filled with water so according to each one’s capacity, 
plenitude is possible for the small as well as the great. 
All from human souls up to Brahma can reach fullness- 
because of the means like bhakti granted to them from 


beginningless times. 


CONCLUSION 


At the end of this textual and systematic exposition of the 
madhva conception of the Absolute Being, it may not be out 
of place to give a tentative and provisional analysis of the 
concepts Madhva used to express his (type of) theism. 
Madhva, like all thinkers is indébted to the traditional con- 
cepts and thought patterns, which he inherited from his 
predecessors. But often he transforms them with the help of 
his own personal insights. 


(1) Main Concepts : 


We have alredy mentioned that Madhva's cosmology is 
expressed with the help of the samkhya concept of prakrti 
(primary matter) and its evolutes. But the Samkhya which 
influenced Madhva is not the classical system of Isvarakrasna, 
but the Samkhya expounded in the Bh. Gita, the Mahabharata 
and the Puranas. Madhva does not accept that Prakrti and 
Purusa could be the sufficient explanation of the origin and 
evolution of the universe. Nor is he ready to accept the theory 
that spirits are essentially inactive, ‘Prakrti and ‘purusa’ 


(spirit) possess opposing attributes. Still both are related to 
the Lord. ‘Prakrti’ stands for the unconscious 
2 


non-transpa- 
rent matter. ‘Cetana prakrti' is Laksmi, the consort of Visnu 
who is also called ‘Šakti’. 2: 


But she is not identical with the 
Lord, but dependent on him. Then there js the divine ‘Sakti’ 
? 


which is identical with the Lord and is the creativa power of 
Role ears nels aE into che Independence of the Lord 
and the dependence of all other realities on him enables him 
to transform and unify the Samkhya concepts. His ifi 

notion of the hierarchy of beings, brings order DER » fic 
into the multiplicity of spiritual ang material bein Es ny 
vata Purana II. 10.12 gives him the textual basis m naga- 
anew the old concepts and make them vehicles erie "o. 


re 
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As we have seen in the first chapter, in Davita Vedanta 
all existents are endowed with innumerable qualities or attri- 
butes. Visnu too possesses attributes. Now we would call 
such an entity “substance”. Madhva, however, does not 
apply to Visnu the Indian equivalent of the term substance, 
‘dravya’. He places God under the category of ‘tattva’ 
(reality) though he alone is the infinite and independent 
‘tattva’. Later thinkers of his school stated explicity what the 
Master’s doctrine implied, namely that Visnu was a *dravya* 
(substance) Visnu is distinguished from other realities by the 
fact that he alone is independent and is devoid of all defects 
and is endowed with infinite perfections, 


This way of describing the inner nature of the Supreme 
Being exhibits some similarity to the conceptual system of 
the Naiyayka, Uddyotakara. He, arguing with the help of the 
nyaya concept of ‘dravya’ and ‘guna’ reached the conclusion 
that Igvara should not be conceived as a mere Jiva (soul), as 
had been done by the Naiyayikas before him. lévara is to be 
placed in the category of ‘dravya’, for substance is that which 
possesses attributes and Íévara too possesses them. But Isvara, 
in as much as he possesses attributes not possessed by the 
Jivas and other substances, is a different type of ‘dravya’. So 
Uddyotakara added one more substance to the already acce- 
pted ones, namely Isvara. God is a substance ‘sui generis’. 
still God, in as much as he is a substance, is similar to other 
substances. The transcendence of igvara is expressed by remo- 
ving him from the common category of ‘Jiva dravyas’ and by 
placing him as a special substance. Moreover, the affirmation 
that he alone possesses certain ‘gunas’ like, omniscience and 
that he alone is endowed with infinite perfections, distingui- 


shes him from all other realities- 


Madhva’s way of expressing Visnu’s transcendence and 
nature is not exactly the same as that of vadyotakara; He 
s that the attribute indepence sets Visnu apart from 


emphasize dhva, Viéesa is an aspect of the 


all other realities. For Ma 
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substantial reality. It is not something added to reality from 
outside. Visnu's independence is his own supreme reality. 


But the inner structure of all substantial realities is concei- 
ved in the same manner. This certainly makes the philoso- 
phical expression of the transcendence of [svara difficult. 
Still, Madhva is constantly at pains to express his religious 
insight into the total otherness of Visnu. But the categories 
of 'tattva', ‘vigesa’, ‘guna’ and even pürnatva cannot do full 
justice to the insight of the Acarya. 


There is another point on which the Nyaya Vaisesikas and 
the Dvaitins to some extent agree. For these schools, the 
Supreme Being is only the efficient cause of the world. Nyaya 
however, connects Iévara’s efficient causality to the atomistic 
cosmology of the Vaisesikas, Madhva on the other hand joins 
the causality of Visnu to sesvara Samkhya cosmology. In the 
older Nyaya-Vaisesika school, [svara’s casuality is thought 
of superficially, and mechanistically. Problems like his sway 
over the eternal atoms and souls, time and ‘karma’ had not 
been posed by the Vaisesikas. Madhva's criticism of the 
vaisesika view of the origin of the world shows that he has 
conceived Visnu's casuality in greater depth. 
false tosay that in Dvaita Vedanta, Visnu's efficient activity 


lies between the older Nyaya-Vaisesika idea of mechanical 
casuality and the Christian scholastic conc 
out of nothing. 


It may not be 


eption of creation 


In the Nyaya-Vaisesika schools, [svar 


ined by means of the concept of attribute. In Yoga, however 
God’s activity is transferred to the material Bertin (sattvic 
body) he posses. According to the Yogins, Isvara is in himself 
inactive. In fact according to Satnkhya-Yooa philosophy 
A o , 


Only ‘prakriti? isin itself 


a’s activity is expla- 


*purusa is essentially inactive, 
active. So Isvara 
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Madhva’s position on this point is quite personal For 
him spiritual beings are active. But still he believes that 
body is necessary forall activity. Visnu, though the infinite 
spirit, has a body. Visnu’s relation to the world is explained 
with the help of the concept of body. But his body is not 
material, even of the sattvic kind as the yogins assumed. 
Visnu’s body consists of his infinite qualities. This *attribute- 
body of the Lord “‘is the instrument of his activity. Visnu's 
attributes are but aspects of his essential nature. His activity 
too forms an aspect of his nature. Ofcourse, the Brahman- 
Atman theology of the Upanisads and the theological concepts 
found in the vaisnava tradition have fu rnished Dvaita vedanta 
with other concepts- The upanisadic view that Brahman is 
sat, cit, Ananda, that the Supreme Being is the coincidence of 
opposites, that he can be known only tbrough his own favour 
are found in Madhva. So also the vaisnava Bhakti schools 
have offered Madhva many ideas and concepts to express the 
reality of jiva-lévara relationship. These points have been 
in one way or another mentioned in the body of the book. 


(2) Madhva’s Pattern of Thinking : 


A system of thought contains not only doctrines or an 
expressed view of the universe, but above all a ‘principle’, 
which lies at the bottom of all the expressions of this view. 
The central concepts of a system of thought do not stand 
isolated and unrelated; on the contrary, they are interdepen- 
dent, each illuminating and completing the other. Each con- 
cept finds its full explanation only in the others. But all the 
fundamental concepts of a system of thought are rooted in a 
formal principle, which informs the very thinking of a philo- 
sopher or theologian. This formal principle, from, which all 
the concepts receive their unity and final intelligibility 1s Bre 
particular notion of being or reality a thinker has. This 
specific notion of being or reality necessarily includes one’s 
implicit self understanding and the understanding. of the 
world. We may call this particular notion of reality, the 
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thought pattern or the thought-form of a system or of a thin- 
ker. Often, this unifying and vivifying thought-form may 
not be expressed very clearly or in easily understandable 
concepts. But it has to be sought and found in and through 
the study of the expressions and concepts, because it remains 
the ever present background and horizon of all expressed 
statements. 


In order to understand the system of Madhva from inside, 
we should try to analyse and discover his specific understand- 
ing of reality and see how in Dvaita Vedanta this understand- 
ing of being or thought-form informs and unifies its concepts 
and how it lies at the origin of all the expressed statements. 


(a) Madhva's Understanding of Being or Reality : 


In the first chapter and in the section of the chapter 
dealing witb the causality of Visnu, we referred to the madhva 
definition of reality. For Madhva, reality is that which is 
the object of knowledge. In Dvaita Vedanta, knowledge 
always implies the subject-object distinction. Even when the 
subject knows itself, there is an objectivizing of the subject. 
Such an understanding of reality implies that reality is for- 
mally conceived as an object, as something that formally 
stands in opposition to the subject. The knoweror the sub- 
ject when formally considered under the aspect of reality or 


being, must be viewed in this relation of Opposition to itself, 


thatis, to the knowing subject. The same point may be 


expressed in another way : reality is objective, that is, to be 
is to be an an object of knowledge, Even Visnu, visas i. 
dered under the aspect of reality or isis T MR 
stood as the Supreme Object of vedic testimony. 


To know in Dvaita Vedanta, does not primarily mean the 
transparent presence of reality to itself; rather 
in a relation of ‘otherness-presence’ to the kn 
Such an understanding of being or of real 
*cosmocentric'. that is, being is conceive 


it means being 
owing subject. 
ity may be termed 
d on the model of 
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sensible beings existing in the world (cosmos). Doubtless, 
for Madhva, Visnu is the apex in the hierarchy of beings. All 
finite realities depend on him. But the point at issue here, 
is the formal conception "of reality and not the theocentrism 
of Dvaita Vedanta's ontological scheme. 


It is true that Madhva relates being to knowledge. Being 
has the essential aspect of truth. Being is realted to the spirit. 
Still we need to raise the question whether thought (of finite 
being, and a fortiori of Isvara) is creative of being ? Do beings 
exist, because [svara thinks them ? Or does he think them, 
because they are ? It is true that -the Supreme Being knows 
all the beings in the most perfect manner. But the problem 
raised is whether he places them in existence. In fact 
Madhva’s interpretation of the text “maya matram idam 
sarvam’ is perhaps an indication that Madhva unlike the 
other realistic thinkers of his time had an inkling into the 
problem we are discussing here. But still the problem remains 
whether the finite beings are only in the mind of Visnu or 
truly from his “mind and will”. 


It has already been remarked that Madhva underplays 
the category of ‘samanya’ (commonness) Beings are at once 
similar and disimilar to one another. There is no abstract, 
existing universality-Samanya really exists in the particular. 
In Dvaita Vedanta similarity is explained by means of the 
category of ‘Sadrsya’ and dissimilarity or better separation 
by ‘bheda’. But the problem that arises is whether there is 
an ontological element that runs through all beings. The 
Advaitins affirm that below and behind the multiplicity and 
variety of beings, there is an unchanging and universal reality 
viz., Brahman. Madhva affirms that such a universal reality 
e very notion of being carries within it 
the factor of individuality. «Universal Being” goss nos exist. 
As far as I know, Madhva does not make a distinction bet- 
ween existents and existence. Only the existents are real 

i is only in the existents. Once 
and are known. Existence 18 y 
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again what we see in these affirmations of Madhva is his 
basic cosmocentric conception of being. 


We know that in Dvaita Vedanta being is substance, 
To be, is to be a substance. The attributes and action are 
aspects tof substances. Ina being centred philosophy a dis- 
tinction between the nature of the quiddity of the substance 
and the act by which it exists is made. Madhva takes existence 
for granted. He would have considered it unwarranted to 
speak of the existence of the existents, Satta is a viéesa of the 
existent, Itis not pure and simple existence, but the mani- 
fest being that comes to a reality in dependence on another. 
The substantial nature of a reality is more important than its 
existence, Once again the cosmocentric understanding (con- 
ception) of reality is at work in these conceptions. 


Dvaita Vedanta thinks that space and. time enter into our 
understanding of being. A being was, is or will be. A being 
exists in space. In Dvaita Vedanta time and space are 
material substances. They are the evolutes of matter, They 
are neither transcendental categories of the mind nor 
realities which though formally only in the mind have a 
real basis in the material things. Time and space 
exist apart from and independently of the beings existing 
inthem Time is conceived on the model of s 
isthought ofasa container in which beings exist. Both 
time and space are endowed with parts. But eternity 
is partless. So when Madhva tells us that reality is marked 
by time and space, he means to Say that every reality has 
a relation of contained to the container, to these two all 
pervading substances, They do not intrinsically condition 
oe beings * dus D this short analysis of some of the 

asic teachings of Madhva it i 
standing of £m is me a pages on 
Stance and indivi- 
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reality will show that he is more subject and spirit centred. 
In the analysis of consciousness, Sankara emphasises the 
awareness of undifferentiated being. Ramanuja stresses the 
oneness of being but qualified by relations. Madhva insists 
onthe difference between subject and object substance and 
vigesas, in short on the individuality and separateness of 
reality; 


Madhva's Understanding of the Supreme Being 


Madhva's philosphical conception of the Supreme Being is 
rooted in his specific understanding of being or reality. All 
realities as realities are univocal. All are alike. The Supreme 
Being’s transcendence is not expressed by means of the ana- 
logy of being, but by making Visnu a 'tattva sui generis’, with 
certain specific attributes. There is no over arching idea of 
being. Ina system of thought that is object centred, the rea- 
lity of infinity and finitude are expressed with the help of the 
categories of great and small. For Madhva. Visnu is the 
greatest reality, the supreme object of knowledge; all other 
beings are small. Transcendence, in the final analysis is not 
the total otherness in being, the otherness in existence itself, 
but the fact of being the greatest in a hierarchy of existents. 
The Supreme Being alone possesses certain viéesas. The im- 
manence of the Lord in the finite beings is conceived as a sort 
of co-presence of two beings; the presence of a superior being 
Reading through the texts of Madhva, 
one gets the impression that ‘bhakti’ is considered as a means 
of placating and pleasing a superior being. This becomes 
clear when we take into consideration the doctrine that the 
‘prasada’ or ‘anugraha’ of the Lord also appears as an extrin- 
sic help. The gods do not forfeit their fitness for mukti by sin. 
Moreover, there is no idea of pure gratiuity in Madhva's sys- 
tem. Asa religious person Madhva with his deep experience 
of the Lord would certainly have felt this transforming action 
and his response to him ima much more intimate manner. 
But the philosophical expression of that experience, based as 


22 


in an inferior reality. 
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it is on his thought form does not bring out fully the depth of 
that experience. 


The Supreme Being's independence and the finite realities 
dependence are two central concepts inthe system of Madhva. 
Very often Visnu's independence is compared to the indepen- 
dence ofa king. To Madhva's mind independence is that 
endowment of a person which makes him free from all exter- 
nal coercion. No one can take away anything from him. He 
can acquire and possess whatever he wants or desires. He 
has the power to exercise his influence and sway over others. 
He can do whatever he wants. He can deprive others of their 
possessions and force them to do his will. In one way, what- 
ever the subjects of a king possess are from him. Often 
Madhva seems to describe the ‘svatantrya’ of the Lord in 
these “‘royal” terms. Certainly as a person who has experi- 
enced Visnu, Madhva's religious insight seems to be much 
deeper. Ofcourse, Madhva says that an independent being 
does not depend on another as regards its satta, pravrtti and 
pramiti. But we know, whatsattà means in the writings of 
Madhva. Unfortunately, Dvaita Vedanta does not distinguish 
moral freedom from metaphysical freedom. A being can have 
the capacity to make choices and yet be metaphysically depen- 
dent on another. A being is said to be metaphysically free 
if its being is of and from itself. Supreme freedom is a way 
ofexisting which enables a reality to be in-itself, for-itself 
and of-itself. Supreme freedom is Supreme responsibility. In 
Madhva's thought, Visnu is certainly in, for and of himself. 
But this insight is not fully brought out, because of the ex- 
trinsic analogy of the king and because of t 
notion of being which is the back 
of the Supreme Reality. 


he object centred 
ground of his understanding 


Madhva's Thought at a Glance : 


The history of vedantic systems has been 
sistent controversies, In fact Advaita and 
form the two extreme poles of vedantic th 


marked by per- 
Dvaita Vedanta 
ought, and they 
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constantly refuted each other’s doctrines. There were other 

vedantic schools like Visistadvaita and Suddhadvaita which 

opposed the advaita teachings. But those schools showed a 
tendency to espouse the central teaching of Advaita, viz. the 
oneness of reality. Though they wanted to defend the reality 
of the Many and thus defend the religion of genuine ‘bhakti’ 
and ‘mukti’, still it is Madhva who pushes to the lost logical 
consequences the anti-advaitic efforts of the earlier thinkers. 
From the time the upanisadic sages uttered their experience 
of and insight into the oneness of reality without a second, 
and the oneness of the cosmic spirit and the individual soul, 
the Hindu thoughthas shown a facination for the quest of 
that one reality without a second. Madhva too is a searcher 
after that incomporable reality. But he breaks away from 
the spell of Advaita and chalks out a line of thought in which 
the One and the Many are considered real and true, Madhva 
does not want to devalue the Many because of the infinity and 
Truth of the One. In fact the reality, truth and powers of 
the Many depend on the One. The “Oneness” between the 
infinite reality and the individual spirit does not cancel out 
the reality of the individual. Dvaita Vedanta is not dualism 
as understood in the classical tradition of the West. Madhva 


does not accept the existence of two independent absolute 


principles; one good and the other, evil. Neither does he 
teach that the Many are independent of the One. For Madhva 
‘Dvaita’? stands for the truth and reality of the One and 


the Many, though the Many are dependent on the Supreme 
Being. 


The Dvaita of Madhva implies also the acceptance of the 
trtuh of being and becoming. He is not ready to grant reality 
only to the unchangeable one- The changing and becoming 
realities are also real. Dvaita Vedanta shows a radical 
opposition to the advaitic conception of the levels of truth 
and reality, though it is ready to accept a hierarchy of 


existents. 
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Dvaita Vedanta teaches also that at the level of know- 
ledge, duality between the subject and object should be 
accepted. This is because at the ontological level subject and 
object are different. Even in the Lord's knowledge this 
duality remains, All cognitions are characterized by the two 
poles of subject and object. At the same time, space and time 
are related to reality and knowledge. Time and space are 
real and they have an essential role to play in the ‘dvaita’ 
understanding of realism and pluralism. 


According to Madhva, there are material and spiritual 
realities. Though matter and spirit possess opposing qualities, 
still they can enter into a union which makes human life and 
activity possible. This union is possible because matter and 
all finite spirits are dependent on the Lord, who alone is 
spremely independent. According to Madhva, the light of 
the saksin can penetrate matter and reveal its reality to the 


spirit. It is the dependence of matter on the Lord which 
makes all these possible. 


The Many of Dvaita Vedanta do not form a haphazard 
multiplicity. The number-less finite beings form a well 
ordered and interrelated hierarchy under Visnu. All finite 
spirits are the reflections of Visnu. The material beings 
somehow manifest the order and the hierarchic nature of the 
spirits. In each being the Lord dwells; 


ae to each he grants 
powers and activities. 


j Entering into each being he manifests 
his powers and activities through it, Manifest existence, life, 


activity and change and knowledge come from the Supreme 


Being. All finite beings manifest the infinite and inexhausti- 
bly rich Lord. 


The universe is the revelation of the infinite riches of the 
Lord. Yet the Vedas and each of i 


supreme revelation of the Lord. Thou 
our Ordinary time, 


ts syllables form the 
l gh the Veda transcends 
yet each vedic syllable and word can 


primarily signify the Lord because they are in his mind Each 
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syllable manifests one aspect of the Lord. The realities of the 
world are patterned on the realities signified by the vedic 
words. In fact the same supreme intellect and will of the 
Lord are at work in the Veda, in the language of man and 
in the realities of the world. In thelast analysis itis on this 
activity of the Lord, the reality and truth of the world and 
the objectivity of our knowledge depend. Ultimately, it is the 
Sasksin, which reveals and testifies to these ultimate truths. 


APPENDIX 1 


The Different Categories of Finite, Spritual Beings : 

First of all we can divide them into two main classes, 
Among all these innumerable sp. substances there is only one 
being, which though finite and dependent on Visnu has never 
tasted suffering and will never taste it, This being is Laksmi, 
the consort of Visnu. She forms a class of her own. All the 
other spiritual beings are either experiencing pain in this uni- 
verse or have experienced suffering in the past. 


Laksmi: She is known also by such names as Rama, 
Intelligent prakrti (Bh. Gi. Bh. XII, 3-4) She is eternal. 
Laksmi is superior to all the other divine bcings and is inferior 
to Visnu alone. Thus she forms a class of her own and she 
can be understood only if we view her both in her relation to 
Visnu and to other beings. *Even the gods such as Brahma, 
etc. are perishable because their bodies are subject to destru- 
ction; but Laksmi is imperishable because her body is imperi- 
shable’. She is in an eternally ‘liberated’ state because she is 
in a state of union with Visnu from beginningless time. Visnu 
and Laksmi exist together and they are eternally blessed and 
perfect; in her the Supreme Being rejoiced and in him Prakrti 


(Laksmi) rejoiced. Still, she is always dependent on her 


Lord. Her knowledge is eternal, non-reflective and all em- 


bracing though she cannot fully comprehend the essence of 
Visnu. It is always true, though dependent on Visnu. She 


has cosmic and salvific functions in the world. In this sense 


we must say diet Laksmi hasa certain subordinate role to 
play in human life. The second group, i.e. all the other 
finite spiritual substances, fall into man 


different groups 
such as gods, men, demons etc, K SURE 


The Gods: The gods are finite s 


À piritual substa 
immediately because of their ‘karma’ and COM a 
: y because 
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of their nature have become gods. The gods themselves be- 
long to different classes such as Brahma, Sesa, Vayu, 
Gandharva, etc; to different castes since there are, ‘Brahmin, 
Ksatriya, Vaiáya and Sidra gods. Like men, they are also 
bound to perform their duties in accordance with their age 
and station in life. The gods have a subordinate part to play 
in the work of ‘creation etc’. They have also a presiding 
function to perform in the world. Man’s senses and the 
objects of knowledge are presided over by the various gods. 
The elements of the world on which and with which man has 
to work are also under the sway of the gods. The strength of 
the medicinal herbs, comes from the gods dwelling in them. 
The gods thus are endowed with extraordinary powers and 
faculties. But it must never be forgotten that they are com- 
pletely dependent upon Visnu. Visnu is the inner controller 
of all the gods. i 


Their salvific function consists in their being the privileged 
objects of our meditation. Since Visnu dwells in them, and 
gives them strength and activity one can contemplate Visnu 
in them in a special way; but they should never be worshipped 
in themselves. This is a great sin. 


Among the gods there is a strict hierarchical order. The 
different types of gods live in different worlds. The gods 
themselves must seek and work for liberation. 


Between the gods and man there is the irreversible rela- 
tionship of ‘guru’ and disciple, (sarvepi (gods) guravašca etc: 
purusasya sadaiva hi. AV. III. 4.248). At We order of Vāsu- 
deva, they enter into the souls of men and indice them to do 
good and evil (deeds) in accordance with their past deeds. 


(Vasudevajiaya caiva pūrvakarmanusāratah prerayanti hi te 


jivan punyapapesu nityaéah). 
The Demons: These are also finite spirtual beings, though 
h liberation. They possess extraordi- 


they are not fit to reac > ; 
; n influence human life by possessing 


nary powers and they ca 
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man etc. Usually their bodies are invisible, though they can 
take on human forms in order to lead bad men astray. 


The whole world is seen by Madhva asa field in which 
gods and demons move about and act. They are like petty 
chieftains in a big empire, some against the emperor, others 
forhim, though the emperor because of his extraordinary 
power has full control over all of them. We men are the sub- 
jects or the ordinary citizens who must be on our guard to 
please and to placate or to defend ourselves against all the 
different groups. 





APPENDIX 2 


Theism and Karma 


Madhva's effort to harmonise the karma-doctrine with his 
theism deserves a little more study. N. Macnicol, in his book 
“Indian Theism” makes a few perceptive reflections on the 
implications of the karma doctrine on theism. (1) “The 
presence of the karma doctrine confronts theism in its effort 
to unfold its meaning with the difficulty, for example, of 
finding a place for a personal God in the midst of this iron 
framework, which so grips the universe. (2) It presents it 
further with the problem of explaining the relation ofa free 
ethical personality, such as theism postulates to its rigid 
legalism. (3) It also opposed its goal of a negative release to 
the theistic hope of a blessed fellowship with God." (p. 224ff.) 


N. Macnicol continues : ‘‘it is obvious that it is not easy 
to find any place for God that is worthy of him within such a 
mechanical system of requital as that of karma. For Indian 
Theism, God is either one who has to yield to it, or one to 
whom it has to yield; in either case the deity emerges 
maimed.” (p. 225) Not only the deity but also man emerges 
maimed. 


Madhva’s system is a very good illustration of the truth 
of these remarks. In Madhva, for a time, karma and Visnu 
play the game of hide and seek. But at the end, karma, and 
also ‘the eternal’ nature of the soul must yield to the power 
of Visnu in one sense. God is said to cause souls to (do good 
or evil as he pleases. This would make God's action iecur 
sible and capricious. On the other hand, Disks s state- 
ment that God acts in accordance with the ‘karma and the 
inner nature of each soul, would limit the freedom of God, or 
make him responsible for the lot of the mukti-ayogya. jivas. 
Madhva was very conscious of the pervasion of evil in the 
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world. He certainly knew of the malice of men. The hearts 
of some seemed to be filled with pride and blasphemy. The 
mysterious enmeshment of man in evil, his refusal to repent 
and be converted, Madhva thought could be understood only 
if we accept that some natures were evil. 


Historically, the karma theory was developed before and 
apart from theism. Karma doctrine and the belief in trans-. 
migration are inextricably bound together, because the former 
had been thought out to explain the problem of evil, inequality 
and retribution, in the most general sense of the word, in an 
inner-worldly manner. Since the doctrine became a part of 
the Sacred tradition, it was never abandoned by the later 
theists, but was combined with the doctrine of a personal 
Supreme Being into a not very harmonious synthesis. (Cf. 1. 
Puthiadam. The Hindu doctrine of karma. Part I & II. 
Theoria to Theory Vol. 13 pp. 295-311 and Vol 14. pp. 65-74 
and the Hindu Doctrine of karma and The Chritian Faith in 


Grace in Divine Grace and Human Response, Ed. C. M. 
Vadakkekara) 


APPENDIX 3 


Madhva and Image Worship 


Among the good actions which the devotees of Visnu must 
perform, the worship of Visnu's images occupies a special 
place. (For the legends connected with the *miraculous finding 
of Visnu's image by Madhva—Vide: Von Glasenapp, pp. 
82-84). In his work entitled ‘Tantrasarasamgrah’, Madhva 
gives detailed instructions on the making of images, the cere- 
monies connected with their anointing and installation and 
on the various rituals wnich are to be performed before them. 
Madhva accepts also the legitimacy of the honour paid to the 
images of other minor deities. It is very difficult to see what 
exactly is the place occupied by Visnu’s images in the reli- 
gious thought of Madhva. Madhva’s comments on B. S. IV, 
1.4 may help us to understand a little his mind on the 
worship of symbols in general. The Ch. Up. VII, 1.5. tells us: 
‘meditate on ‘Name’ as Brahman’. 


According to Trivikrama the word ‘name’ should be taken 
as ‘name etc., which are of the nature of symbols or images’ 
(Pratimatmake namadau). The problem which Madhva 
tries to solve is this : should the ‘name or the verse’ (image or 
symbol) (pratika) be contemplated as identical with Visnu ? 


Madhva says that the ‘name’ (pratika-symbol, image) is in 
no way identical with Visnu. But Visnu is present in the 
‘pratika? and so the sacred texts ask us to contemplate the 
indwelling Visnu. When that which is not really Visnu, is 
contemplated as Visnu, there arises great sin and such false 
worshippers go to hell (Trivikrama). In order to prove this 
point he quotes a verse from Upasananirnaya. 

pratimadyam Haritvena prthivyadyam athapi va 

indriyaprani jivadyam athava ya upasate 

mithyopastimatam tesam niskrtir na kadacana 

atiduhkhe patanti... 
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In this verse, the worship of the image as Visnu is condemned. 
The Ch. Up. Bh. VII. 4.14 tells us that a king kills the man 
who pays honours to the servant of the king. The servant, 
being dependent on the king does not deserve royal honours, 
In a similar manner, Visnu sends those souls to “the blind 
darkness” who worship the god Brahma and other beings as 
Visnu (brahmarüpena). From these lines it is quite clear that 
Visnu and Visnu alone should be worshipped and meditated 
upon as the absolute being. One of the truths which must be 
known in order to reach final liberation is the non-distinction 
of Visnu from his manifestations. Madhva, however, never 
states that the image of Visnu is identical with Visnu. Rama- 
nuja for example speaks of the ‘descent of Visnu into the 
images’ (arcavatara) when the image is consecrated and inst- 
alled. But in Madhva, we do not find any such idea of ‘the 
descent of Visnu into images’. Form these scanty indications 
we cannot reach any sure conclusion as to Madhva’s idea 
about the nature of the ‘installed or miraculously found 
image’ of Visnu. Perhaps he does not teach anything more 
than that the image of Visnu is a specially previleged object 
of our meditation, because he is specially peresent in them. 


AV. I. 1.23. warns the bhakta that he should not take his 
self or even a “divinity” and consciously or unconsciously 
identify this “symbol” with the Lord (also AV. IV. 1.19). 
This is a great sin. God, though omnipotent, cannot will 
something against his Lordship. (AV. III. 2.140) The true 
devotee thinks only of the presence of the Lord in the image or 


symbol, or of the power of Visnu residing in the god whom he 
invokes. 


APPENDIX 4 


Upàásana 


Upāsana in its ordinary sense means service or religious 
worship. It has also the meaning of religious reflection or 
meditation. It may be of some interest for us to analyse the 
madhva idea of upasana in order to point out his substantiali- 
stic way of thinking which he has taken over from the Puranas 
(P. Hacker, Prahlàd..., Vol. I. P. 107 ff).  Upasana, says 
Trivikrama can be of two types: the first type consists in the 
study of the sacred texts (sastrabhyasarüpini Tat. Di. p. 347). 
Brahman (Visnu)is the central theme of the entire sacred 
tradition and it is only through the study of the sacred texts; 
one can reach the sure knowledge of Visnu. The second type 
of upasana begins once we have acquired a sufficient and sure 
knowledge of Visnu from the sacred texts, 


This type of Upasana is of the nature of dhyana, medita- 
tion. Visnu, with all his infinite attributes is the object of 
this meditation. All souls are not fit to meditate on all the 
attributes. Only Brahmā is eligible to meditate on all the 
attributes of Visnu. But all the souls desiring to reach ‘mukti’ 
must contemplate Visnu's primary attributes : being, know- 
ledge and bliss (sat, cit, ananda; TIT. 3. 11). Madhva re- 
peatedly tells us that all souls which seek bliss (liberation) 
must necessarily meditate on the bliss of Visnu. 


Between the end we intend to attain and the means we 
use, there must be some similarity. So, if we are desirous of 
reaching bliss, then we must, in our meditation concentrate 
our attention on the bliss of Visnu (III. 3.12). Later, in his 
commentary on sütra 19, Madhva says that the release we 
seek is ‘other-worldly’ (alaukika) and so the ‘upasana-medi- 
tation’ we practise must also be other-worldly, i. e.; we must 
take the other worldly qualities of Visnu as objects of medi- 
tation, 
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In the Purusasükta (R. V. X., 90.13) it is said that the 
moon arose from the spirit of Purusa, the sun sprang from his 
eye, Indra and Agni from his mouth etc. Madhva, after 
identifying the Purusa of this sükta with Visnu, tells us that 
these gods should contemplate the various members of the 
Lord from out of which they arose in order to reach release. 
For these gods release consists in returning to their source 
of origin (IV. 1.6). In order to reach its final end, each soul 
soul must contemplate Visnu in the way proper to it. Ifan 
ascetic were to contemplate the attribute of severity which 
comes into play when Visnu punishes the wicked, the ascetic 
would bring on himself evil results. 


The thought underlying these statements is very informa- 
tive. Visnu, his attributes and the members of his body are 
thought of as ‘saving substances’ in which a devotee through 
intense meditation can participate. By the constant concen- 
tration of one's mind on an attribute of Visnu, e. g. bliss, the 
soul itself becomes blissful. The ‘bliss-substance’ of Visnu 
passes on to the soul through the channel of upasana, This 
participation in the bliss, knowledge of Visnu grows till one 
reaches release. 


APPENDIX 5 


Prasáda, Priti, Anugraha 


The “favour” (anugraha, prasáda, priti) of the teacher is 
the principal causes which enables the student to acquire 
knowledge. The ‘prasada or priti’ of a king is the reason for 
the wealth of his servants, for the freedom of the prisners 
etc. (VTV No. 114, AV, 41-42). The ‘anugraha’ of the rain- 
god produces vegetation here on earth. In all these cases 
‘anugraha or favour’ is realistically conceived, and it pro- 
duces a real result. The prasada or anugraha of Visnu is 
the principal cause of the existence of all beings. ‘dravyam 
karma ca..yadanugrahatah santi na santi yadupeksaya' 
(AV. 13). It is also the cause of the final release of souls. 
(Bh. Gi. Bh. II. 23-25). The acknowledgement of Visnu's 
superiority is the means to obtain his favour, is a point which 
isstressed by Madhva and his two commentators. (Vide- 
VTV. nos. 115, 116; Bh. II. 23-25; Kath up Bh. p. 20 etc.) 


The statement ‘tatprasadat tu tasya hi adhikyam jüayate' 
is a quotation from an unknown source. This statement is 
immediately completed by the affirmation that Visnu’s grace 
is received by one who knows the supremacy of Visnu. (Kath 
Up Bh. p. 20). Jayatirtha in N. S. I, 1.11 seems to make a 
distinction between ''anugraha" and “prasada”. By the 
performance of actions (karma) we obtain only ‘‘anugraha”. 
This type of favour can bring about only rebirth in a tempo- 
rary paradise. This grace is inferior. But real **prasada"* 
grants one definitive release. "Though *anugraha" is called 
prasada, still it is termed “adhama prasada". But in 
Madhva’s writings often “anugraha” and “‘prasada” seem to 
be interchangeable terms. 


APPENDIX 6 


Sin and Hell 


In this short note I want to examine very briefly the 
madhva understanding of papa (sin) adharma (evil conduct) 
and dosa (evil). Madhva calls Visnu the consuming fire of 
the sinners and the shade of those who know (in our context 
who sacrifices to Visnu). Here the expression, ‘sinner’. is 
contrasted with the expression ‘the knower of Višnu or the,one 
who offers sacrifices to Visnu. This shows that the sinner 
who is consumed by Visnu, does not ‘know’ Visnu and does 
not offer the prescribed sacrifices to him. 


The commentary on Bh. Gi. 3.37 says that ‘desire’ (kama) 
is the root of all evil, because it brings about all inauspici- 
ousness (anartha). Jayatirtha understands this sentence of 
Madhva thus : ‘Desire is the great inducer (preraka) to evils, 
the cause of such sins as the murder of Brahmins, and the 
great enemy of man’s highest end, release.’ Madhva and 
Jayatartha distinguish between the root of the deed and the 
deed itself. Both agree that the underlying disposition of 
inordinate desire is the greatest enemy of man. But the most 
interesting point for us here is that evil in man is viewed as 
an enemy of man’s supreme good, viz., the attainment of his 
final liberation. (Pr. Di. on Bh. Gi. Bh. 3.37). 


When Madhva speaks of good conduct and bad conduct 
(dharma and adharma) he seems to view man's actions from : 
the point of view of the duties prescribed by the sacred texts. 
One’s entire and desireless conformity with the prescribed 
order: caste duties and the duties of one's state of life—is 
dharma. The opposite of it is adharma. As wehave seen 
in the second chapter, Madhva has tried to establish the abso- 


luteness of dharma on the impersonal character of the Vedas. 
But in a curious passage, in fact, a citation from Padma 





———— 
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Purana, Madhva states that the nature of ‘dharma’ is peculiar 
or varied (dharmasvarüpo vicitrah); whatever is acceptable to 
the gods is right because they are not like the beings of this 
world (BSBh. III: 4.33). 


Jayatirtha thinks that right conduct is that which the kno- 
wers of truth perform. This means that the opposite is wrong. 
It is through righteous conduct one reaches release. Madhva 
speaks also of dosa (evil) which should not even be mentioned 
(vacanayogya) because as Jayatirtha says itis harmful to 
others (paropadrvahetutvat). While dealing with the nature 
of bondage, Madhva says that the ignorant and wicked souls 
consider themselves to be independent. They even dare to 
steal the very divinity from Visnu. Here “Sin” is self idolatry. 
So Madhva’s idea of moral evil or sin is by no means simple. 
Evilimplies an attitude and an action in opposition to the 
majesty of Visnu. Visnu is not truly known and his supre- 
macy is not humbly acknowledged. Evil implies also the 
absurd fact that it is against the sinner’s own highest good. 
Evil seems to be related to other souls too, In the system of 
madhva, the root ofall evil is ignorance; the ignorance of 
Visnu and of the right order of things. The difficulty of this 
concept of ‘moral evil’ is to be sought in the moral responsi- 
bility of the sinner. The ideas of karma the svarüpabhedavada 
and the view that Visnu alone is the cause of all actions 
appear to leave no room for personal freedom and hence for 
personal responsiblity. Still we know that according Madhva, 
the souls possess limited freedom, Madhva admits grades in 
the sinfulness of evil deeds, This is clear from the fact that 
all wicked souls are not punished in the same manner. 


But I have the strong feeling that neither Madhva nor his 
commentators have seriously and systematically reflected on 
the nature and depth of human sinfulness. A real, existential 
idea of sin necessarily implies a strong person-centred 
thinking. Madhva, inspite of his realism, and inspite of his 
insistence on the reality of the souls, remain a cosmocentric 


23 
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thinker. This is the reason why the reality of sin gets only 
such scant attention both in his views on bondage and on 
liberation. His views on Sin, however, offers important points 
of contact for a Hindu-Christian conversation on the nature 
of God and man. For him sin is ultimately self idolatry and 
disobedience. 


Hell: It has often been mentioned that Madhva holds 
the view that some souls are destined to go to hell. Madhva 
himself does not use the words ‘destined to go to hell’, His 
terminology is less ‘personal’ souls unfit for release’ or souls 
fit for “‘the darkness” (muktyayogyah, tamoyogyah). Whether 
we can speak of a madhva theory of predestination is discus- 
sed elsewhere. The souls which are fit for ‘the darkness’ 
cannot be saved. Even the little good they might happen to 
perform while wandering in this world cannot bring them 


anything more than some temporary happiness. Since Visnu 
rules and conducts each soul according to its nature, the 
wicked souls are so ruled and conducted that these always 
remain within the bounds of their wicked nature, The Ava- 
taras of Visnu by simulated actions lead them astray, from the 
saving truth. These souls are given over to ignorance, desire, 
pride and when their evil is ripe in accordance with their 
nature, they sink down to hell. Madhva accepts the existence 
of many hells. The deepest is the most horrible of all. The 
eternity of the deepest hell is also accepted by Madhva. 

Though Visnu is present even in hell, still in the deepest hell 
there i is not even a drop of pleasure. 


-r 
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The Idea of Predestination 


Both Von Glasenapp and Ml. Siauve speak of the ‘souls 
destined by Visnu' to go to hell or to liberation. The problem 
which I want totouch upon here is: does Madhva really 
teach a theory of predestination? Itis clear that Madhva 
teaches in very explicit terms that souls are divided into 
different and irreducible classes. Some are fit to reach release 
and others are unfit for release. This theory in itself does 
not imply the idea of theological predestination. In order to 
find a just solution to our problem, we must look into two 
series of data. 


T he First Set of Data: The madhva idea that Visnu alone 
is the independent Being and consequently all the other 
beings are dependent on Visnu as regards their nature (essen- 
tial nature—svarüpa) action (pravrtti) and knowledge (pra- 
miti) may make us think that according to Madhva. Visnu 
determines the essential nature and actions of a being. In 
fact Madhva affirms that Visnu alone is the agent of allthe 
activities of the soul and if any one thinks that he is an inde- 
pendent agent and persists in this view he is sure to go to hell. 
Again, Madhva is convinced that the souls can reach their 
final end only through the ‘favour’ of Visnu and he grants 
‘this favour’ only to those whom he chooses. Madhva is 
never tired of quoting Kath. Up. II. 22: *by him, whom he 
(the Absolute Being) chooses the final end ( V himself) is 
attained". Here Madhva seems to express the idea of a divine 
election to bliss. Visnu is again said to be the giver of know- 
ledge to the ignorant, the giver of release to the knowers of 
Visnu, and the giver of bliss to the released (AV 15). Madhva's 
commentary on word ‘atah’ (therefore ‘occuring in the first 
Sūtra of the B. S. ‘now therefore an enquiry into Brahman) 
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says that divine favour is the effective cause of our enquiry 
into Brahman. If we put these data together we have an im- 
pressive amount of material which makes it legitimate to 
speak of a madhva idea of predestination. Visnu seems to 
predestine souls to bliss or to perdition in as much as the 
nature, i. e., the good or bad nature of the souls and their 
actions depend on him. 


The Second Set of Data: But the above texts should be 
placed by the side of another set of data and they together 
should be evaluated in the general context of Madhva's system. 
First ofalllet us recallto our mind that dependence of the 
souls on Visnu is not conceived in the order of existence. We 
have already remarked that Madhva implicitly distinguishes 
between ‘causality’ and ‘dependence’. The subjects of a king 
are dependent on him, though he is not their ontological 
cause. So also the souls are dependent on Visnu though 
they are not said to be ontologically constituted by Visnu. The 
souls and Visnu are coeternal, though the souls are eternally 
dependent on him. Madhva has never said that Visnu has 
made the good souls good and the bad souls bad by a creative 
act of his omnipotence. 


Again, according to the teaching of Madhva, Visnu's work 
of ruling and guiding the world and especially the souls 
consists in keeping the various beings within the limits of 
their individual nature. Visnu has not created those natures, 
he does not change them either. Visnu is impartialin the 
sense that he does not send souls to ‘hell’ or ‘heaven’ accord- 
ing to his pleasure. He lets the wicked souls fall into hell 
because they are wicked. “He whom he chooses attains 
him", does not mean that the act of choice makes them 
worthy of final bliss. He chooses those who are worthy and 
s eae m POEM nature. Visnu makes the good souls 

nd the bad souls in the wrong way. 


" Now if ub take these two sets of data together we find 
that Madhva’s theory of the classes of souls cannot be called 
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a theory of predestination. In fact Visnu does not predestine 
any one to bliss or to perdition; he sees to it that each one 
gets what he deserves. Any theory of predestination presu- 
pposes a theology based on creation and on the absolute 
gratuitousness of grace. Even though we must admit that some 
of the statements of Madhva and especially his idea of the 
absolute supremacy of Visnu seem to depart from the general 
Hindu tradition, still as Von Glasenapp has clearly shown, 
they are explicable from Indian tradition. Since Madhva’s 
view on our present subject is so ambivalent that we cannot, 
without great reservation speak of a madhva theory of pre- 
destination. 
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